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PROLOGUS 


Ad instar complcmenti Operum omnium S. Bonaventurae 
anuo 1902, Paires Editores in lucem dederunt duas dissertationes 
de operibus et vita Doctoris Seraphici, in quibus collegerunt omnia 
testimonia tune recognita (Opera omnia, t. X. Dissertatio I, 2-39; 
Dissertatio II, 39-73). 

Nunc iam plusquam septuaginta aimi peracti sunt in quibus 
crescit, ut semper in processu generationis humanae, notitia verita- 
tis. Non pauci cnim studiosi et peritissimi casdem quaestiones non 
semel arti criticae subieccrunt, novis cas documentis illustrando et 
novas conclusiones conficiendo, quamvis in onmibus eorum sen- 
tcntiac non semper concordent. 

Hiñe nobis perutile videtur in hac nostra Introductione studiis 
quae subsequuntur in tomis Voluminis Centenarii brevim ante- 
ponere conspectum chronologiae necnon et elenchum operum 
Seraphici Doctoris, lectoribus studiosis in auxilium. Retinemus 
autem hic illa sola quae critice accipiuntur et ab ómnibus tenentur 1 * 3 . 


1 Cf. A. Callebaut OFM, La date du cardinalat de S. Bonaventure (28 mai 1273), 

in AFH 14 (1921) 401-414. 

A. Callebaut OFM, Ventrée de saint Bonaventure dans l'Ordrc des Freres Mineurs 
en 1243 , in FF 4 (1921) 41-51. 
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P. Glorieux, La date des collations de saint Bonaventure , in AFH 22 (1929) 257-272. 

P. Glorieux, D’ Alexatidre de Hales d Pierre Auriol. La suite des maitres franciscains 
.de París au XIII o sihle , in AFH 26 (1933) 257-281. 

P. Glorieux, La collection authentique des sermons de saint Bonaventure , in RTAM 
22 (1955) 119-125. 

E. Longpré OFM, S. Bonaventure , in DHGE 9 (1937) 741-788. 

E. Longpré OFM, S. Bonaventure , in DS 1 (1937) 1768-1843. 

E. Longpré OFM, S. Bonaventure , in Catholicisme 2 (1950) 122-138. 

G. Abate OFMConv, Per la storia e la cronología di S. Bonaventura , O. Min. ( c . 1217- 

1274), in MF 49 (1949) 534-568; 50 (1950) 122-138. 

J. G. Bougerol OFM, Introduction a Pétude de saint Bonaventure , París 1960; English 
transí., Paterson, N.J. 1964. 

L. Di Fonso OFMConv, S. Bonaventura da Bagnoregio , in Bibliotheca sanctorum 
.3 (1963) 239-278. 

I. Brady OFM, St. Bonaventure , in The Neiv Catholic Encyclopedia , New York 
1967, vol. II, 658-664. 

B. Distelbrink OFMCap, De ordine chronologico IV Librorum « Commentarii in 
- Sententias » sancti Bonaventurac t in CF 41 (1971)288-314. 

J. F. QuinnCSB, Chronology of St. Bonaventure (1217-1217), inFSt 32 (1972) 168-186. 



I. Chronologia Sancti Bonaventurae 

ca. 1217 

Natus Balneoregii (Bagnorcgio, in districtu Viterbiensi). 

ca. 1226 

Cum adhuc esset puerulus, « voto ad bcatum Patrem Fran- 
ciscum (iam mortuum) emisso a matre, ab ipsis cst mortis 
faucibus erutus et in robur vitac incolumis restitutus» ( Leg. 
tnin. VII, De transitu mortis, lectio octava. AF , X, 678). 

1235-1243 

Studuit in Facúltate artium Universitatis Parisiensis usque 
ad magistcrium adeptum in artibus. 

1243 

Intravit Ordinem Fratrum Minorum in Conventu pari- 
siensi, adscriptus autcm Provinciae Romanac. Studuit in 
Facúltate Theologiae Minorum sub magistro Alexandro de 
Hales et post ipsius mortem (1245), sub magistro Odone 
Rigaldo. 

1248-1250 

Baccalarius biblicus. Legit totam Bibliam secundum statutos 
Universitatis (A.10.11. CUP, n. 1188 ; 11,691-697). 

1250-1252 

Baccalarius sententiarius. (A. 12. ibid.). 

1252-1253 

Baccalarius formatus. Disputavit et praedicavit (A. 13. ibid.). 

Post 25 Nov. 
1253 

Inccptio. 

Januar. 1254 

Liccntia. Quaestiones in vcsperiis et in aulica. 

1254-1257 

Magistcr regens in actu Facultatis Theologiae Minorum. Ut 
magistcr legit Scripturam, dctcrminavit quaestiones et prae¬ 
dicavit. 

2 Fcbr. 1257 

Electus est Minister gcncralis Ordinis Fratrum Minorum in 
Capitulo gencrali extraordinario, Romae, in Ara Coeli, 
pracsentc domino Papa Alexandro IV. 
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23 Apr. 1257 

Primae littcrae cncyclicac ad Ordinem, scriptae Parisiis 
(VIII, 468). 

1257 

Assisii vcl Viterbii, quando dominus Papa Alcxandcr IV 
pracdicavit de S. Francisco et « afíirmavit se, dum sanctus 
viveret, stigmata illa sacra suis oculis conspcxissc» (L^. 
maj ., c. 13, n. 8, AF, X, 619). 

21 Oct. 1257 

Bulla domini Papac Alcxandri IV Dilecto filio Fratri Bona - 
venturae generali ministro orditiis firatrum minorum ( BF , II, 
253 sqq.). 

6 Jan. 1258 

Parisiis. Epiphan. serm. 6 (IX, 165). 

25 Dec. 1258 

Rothomagi. In die Natali D.N.J.C. , serm. 10 (IX, 116). 

5 Jan. 1259 

Parisiis. Vig. Epiphaniae, serm. 2 (IX, 144). 

Jul. 1259 

Sancti Audomari. Capitulum provincialc Provinciac Franciae. 

27 Jul. 1259 

Atrebati. Dom. 8 post Pentec., serm. 2 (IX, 387). 

Oct. 1259 

Apud montem Alvernae. Concepit Itinerarium: « ubi hace, 
quae scripta sunt, mente tractavi» (Jim., c. 7, n. 3; V, 312). 

1260 

In provinciae Provinciae. 

23 Maii 1260 

Narbonae. Capitulum genérale. 

23 Aug. 1260 

Apud montem Alvernae. Consccratio ccclesiae. 

3 Oct. 1260 

Assisii. Translatio S. Clarac. 

1261 

Parisiis ct Italiae. 

3 Aug. 1262 

Senonis. Inventio S. Stephani, serm. (IX, 493). 

8 Apr. 1263 

Patavii. Translatio S. Antonii. 

20 Maii 1263 

Pisis. Capitulum genérale. 

31 Aug. 1264 

Urbcvctcri. Dom. 12 post Pentec ., serm. 3 (IX, 402). 

24 Nov. 1265 

Nominatus a domino Papa Clemente IV Archicpiscopus 
Eboracensis. Sed Bonaventura « de Parisius, ubi tune erat, 
ad praesentiam domini papae se confcrens, tam constantcr et 
humiliter ccssit, ut ipse dominus cessioncm pie admittens, 
cidem intulcrit illud verbum: Sta in testamento tuo ct in illo 
colloquerc et in opere mandatorum tuorum veterasce» 
(Chronic. XXIV General. , in AF, III, 331). 
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16 Maii 1266 

Parisiis. Capitulum genérale. Sermo de S. Francisco super 
themate: Vidi Alterum Angelum ascendentem ab ortu solis, 
habentem signum Dei vivi (Ubert. de Cas., Arbor vitae cruc . 
Jesu y 1. V, c. 1). Hic autem sermo hucusque inventus non est. 

6 Mart. - 
17 Apr. 1267 

Parisiis. Collationes de decem praeceptis (V, 507-529). 

25 Febr. - 
7 Apr. 1268 

Parisiis. Collationes de septem donis Spiritns sancti (V, 457-498). 

8 Jul. 1268 

Romae. Epístola (.AFH 17,1924,448). 

6 Dcc. 1268 

Assisii. Epístola (X, 60). 

23 Dcc. 1268 

Assisii. Epístola (X, 60). 

12 Maii 1269 

Assisii. Capitulum genérale. 

Autunmo 1269 

Parisiis. Apología pauperum (VIII, 230-330). 

1270 

In Hispania ct in Germania. 

16 Maii 1271 

Pisis. Epístola 3 (VIII, 471). 

Aug. 1271 

Viterbii. (Steph. Baluze, Miscellanea , IV, 476, col. 2). 

27 Mart. 1272 

Romae. Coronatio domini Papac Gregorio X. 

12 Jun. 1272 

Lugduni. Capitulum genérale. 

9 Apr. - 
28 Maii 1273 

Parisiis. Collationes in Hexaemeron (V, 329-454). 

28 Maii 1273 

Creatus Cardinalis Episcopus Albancnsis, una cum Pctro de 
Tarantasia OP (futurus Papa Innocentius V), Pctro Hispano 
(futurus Papa Joannis XXI), etc. 

Post 15 Jul. 
1273 

Mugello, propc Florentiae, ad praesentiam domini Papac 
Grcgorii X. Deinde venit cum Papa in Galliam. 

11 vel 12 Nov. 
1273 

Lugduni. Consecratus est ad cpiscopatum. 

7 Maii 1274 

Lugduni. Prima Scssio Concilii generalis. 
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18 Maii 1274 

19 Maii 1274 


7 Jun. 1274 
29 Jim. 1274 
6 Jul. 1274 
15 Jul. 1274 


14 Apr. 1482 


14 Mart. 1587 


Secunda Sessio Concilii generalis. 

Lugduni. Capitulum genérale ubi Fr. Hicronymus ab Asculo 
electus est Minister generalis. 

Tertia Sessio Concilii generalis. 

Sermo in Concilio. 

Quarta Sessio Concilii generalis. 

« Hora matutina obiit clarae memoriae frater Bonaventura, 
Albanensis episcopus ; qui fuit homo eminentis scientiac et 
eloquentiae; vir quidem sanctitate praccipuus, vita, con ver- 
sationc ac moribus cxcellentissimae decoratus; benignus, af- 
fabilis, pius ct misericors, virtutibus plcnus; Deo ct homini- 
bus dilectus. Qui sepultus est, ipso dic dominico, in loco 
fratrum Minorum Lugduni; cuius exsequiis interfuit dominus 
papa, cuín ómnibus cardinalibus, ct quasi ómnibus praelatis, 
qui erant in concilio, et tota curia. Et frater Petrus (de Ta- 
rantasia OP) Ostiensis cclcbravit Missam ; ct pracdicavit pro¬ 
posito themate, scilicet: Doleo super te, frater mi Jonatha. 
Multae lacrimae et gemitus ibi fuerunt; hanc enim gratiam 
sibi concesserat Dominus, quod quicumque eum videbant, 
ipsius amore incontinenti capiebantur ex corde » ( Ordinario 
Concilii Generalis Lugdunensis , Vat. Ottob. lat. 2250, f. 15v). 

Bulla Sixti Papae IV Superna calestis patria , civitas Ierusalent , 
Bonavcnturam Sanctorum catalogo adscribendum decrevit. 

Bulla Sixti Papae V Triumphantis Jerusalem , Bonavcnturam 
ínter Doctores Ecclesiae adnumerandum decrevit. 


II. Elenchus Operum Sancti Bonaventurae 


Hic notavimus modo alphabetico, opera genuina S. Bonaventurae quac in 
Editione critica continentur (Quaracchi 1882-1902). In prima columna sunt 
abbreviationes titulorum, in secunda autem titulus exactus. In tertia columna,, 
indicatur annus certus, saltem probabilis compositionis; in ultima autem no- 
tatur et tomus editionis criticae et paginae in quibus inveniuntur diversa opera 
Seraphici Doctoris. 


Apol. paup. 

Apología pauperum 

1269 

VIII, 233-330 

B re vil. 

Breviloquium 

1254-1257 

V, 201-291 

Christus mag. 

Sermo Christus unus omnium 
magister 

1254-1257 

V, 567-574 

Coll.Jn 

Collationes in Evangclium 
Joannis 

1254-1257 

VI, 535-634 

Comm. Eccl. 

Commentarius in librum Ecclc- 
siastes 

1254-1257 

VI, 3-103 

Comrn. Jn 

Commentarius in Evangclium 
Joannis 

1254-1257 

VI, 239-530 

Comm. Le. 

Commentarius in Evangclium 
Lucae 

1254-1257 

VII, 1-604 

Comm. Sg 

Commentarius in librum Sa- 
picntiac 

1254-1257 

VI, 107-233 

Const. Narb. 

Constitutiones Narbonenses 

1260 

VIII, 449-467 

Decem praec. 

Collationes de decem praeceptis 

1267 

V, 507-532 

De donis 

Collationes de septem donis Spi— 
ritus Sancti 

1268 

V, 457-503 

Determ. quaest. 

Determinationes quacstionum 
circa regulam f.m. (sola I pars 
est genuina) 

? 

VIII, 336-381 

Epist. 

Epístola 


VIII, 468-474 

Expos. reg. 

Expositio regulae f.m. 


VIII, 391-437 

V Fcst. 

De quinqué festivitatibus pueri 
Jesu 

? 

VIII, 88-95 

Hexaem. 

Collationes in Hcxacmeron 

1273 

V, 329-449 

Imit. Chr. 

Epístola de imitatione Christi 

? 

VIII, 499-503 

Itin. 

Itinerarium mentís in Deum 

1259-1260 

V, 296-313 
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Lcg. maj. 

Legenda major sancti Francisci 

1261 

VIII, 504-565 

Leg. inin. 

Legenda minor sancti Francisci 

1261 

VIII, 565-579 

Lign. vit. 

Lignum vitae 

1260 

VIII, 68-86 

XXV Memor. 

Epístola continens viginti quin¬ 
qué mcmorialia 

? 

VIII, 491-498 

M. Trin. 

Quaestiones disputatae de my- 
sterio Trinitatis 

1254 

V, 45-115 

Off. pass. 

Officium de passione Domini 

1263 

VIII, 152-168 

Pcrf. cv. 

Quaestiones disputatae de per- 
fectione evangélica 

1254-1255 

V, 117-198 

Perf. vit. 

De perfectione vitae ad sórores 

1259-1260 

VIII, 107-127 

Plant. parad. 

Tractatus de plantatione paradisi 

1273 

V, 574-579 

Praep. miss. 

Tractatus de praeparatione ad 
missam 

1259-1260 

VIII, 99-106 

Quarc f.m. 

Quare f.m. praedicent et con- 
fessiones audiant 

? 

VIII, 373-381 

Red. art. 

De reductionc artium ad theo- 
logiam 

1254-1255 

V, 319-325 

Reg. anim. 

De regimine animae 

1263 

VIII, 128-130 

Regn. Dei 

Scrmo de regno Dei descripto in 
parabolis cvangelicis 

1256 

V, 539-553 

Rcg. nov. 

Regula novitiorum 

1259-1260 

VIII, 475-490 

Sanct. corp. 

Scrmo de sanctissimo corporc 
Christi 

1264 

V, 553-566 

Sand. apost. 

Epístola de sandaliis apostolo- 
rum 

? 

VIII, 386-390 

Se. Chr. 

Quaestiones disputatae de Scien- 
tia Christi 

1254 

V, 3-43 

I,II,III,IV Sent. 

Commentarius in I,II, III, IV 
librum Sententiarum 

1250-1252 

I, II, III, IV 

Serm. 

Sermones 


IX 

Serm. reg. 

Scrmo super regulam f.m. 

? 

VIII, 438-448 

Sex alis 

De sex alis Scraphim 

1263 

VIII, 131-151 

Solil. 

Soliloquium de quatuor men- 
talibus excrcitiis 

1259-1260 

VIII, 28-67 

Trib. qu. 

Epístola de tribus quaestionibus 
ad magistrum innominatum 

1250-1252 

VIII, 330-336 

Tripl. test. 

Sermo de triplici testimonio 
sanctissimae Trinitatis 

1254 

V, 535-538 

Tripl. via 

De triplici via 

1259-1260 

VIII, 3-18 

Vit. myst. 

Vitis mystica sive Tractatus de 
passione Domini 

1263 ? 

VIII, 159-189 
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Antón C. Pegis 
Toronto 


ST. BONAVENTURE REVISITED 


Summarium. - In famoso illo sermone de Christo hominis 
único magistro, Doctor Seraphicus, ut videtur, accepit Aristo- 
tclem ut magistrum scientiae et Augustinum ut magistrum 
et scientiae ct sapicntiae. Quacritur an Bonaventura dúos 
magistros scientiae habuerit. Exemplo S. Thomac arguitur 
scientiam aristotelicam habere interna principia quac resistunt 
illuminationi speciali in cognitione intcllectuali: illuminat 
Deus ut creans hominis naturam et cius operativa principia. 
Per contra, Matthaeus ab Aquasparta tcntavit demonstrare 
intellectus nostri obiccta csse, non res naturales, sed cssentias 
formaliter causatas ab illuminatione divina. Matthaeus erat, 
ut ita dicam, sectator aristotelismi augustinizati. Hanc scien¬ 
tiam, simul aristotelicam ct illuminatam, Seraphicus Doctor 
nunquam accepit. Ut alter Augustinus, ambulabat in veri- 
tate Evangelii. 


I 

Wliat more appropriate way to celébrate the Seraphic Doctor’s 
anniversary in 1974 than to read again liis famous sermón on Christ 
as our only teacher ? Untts est magister vester , Christus (. Mat . 23. 10) K 
In the presence of this scriptural text, Bonaventure did more than 
find in Christ the sourcc of all wisdom and knowledge, for Christ 
was the way, the truth and the life ( Jn . 14. 6). To be sure, Bon- 
aventure did proclaim this religious truth. As the way, Christ 


1 St. Bonaventure, Sermones Sclccti de Rcbns Theologicis IV (S. Bonaventurae ... 
Opera Onttiia , V, Quaracchi, 1891, 567-574). 
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was the source and principie of the knowledge that we liavc by 
faith, entering our minds as the light of rcvelation and our his- 
torical world as the incarnate word that founded die Christian 
faith. But as the truth, Christ was also the teacher of rational 
knowledge. For, as Bonaventure saw things, a rational knowledge 
that deserved to be called scientific required two foundations, 
namely, immutable truth on the part of the knowable thing and 
infallible certitude on the part of the knower. For wliat is known 
scientiftcally is necessary in itself and certain to the one who knows 
it. What more telling authority could Bonaventure have for tliis 
view tlian Aristotle, whom he now quotcs. When do we really 
know something ? We know it, says Aristotle in the Posterior 
Analytics, when we know the reason why it exists and, in addition, 
know that in cannot be othcrwise 2 . 

We have only to ask where Bonaventure finds tliis sort of 
truth and certainty to realize that we are already well within his 
world of light. The theme on wliich we are meditating is diat 
Christ as the truth is the true and ultimate teacher of rational 
knowledge. How ncar we are to our subject becomes evident when 
we ask where we are to seelc the immutability and certainty that 
scientific knowledge, even as defined by Aristotle, requires. Created 
truth, heading toward nothingness and subject to mutability, is 
not absolutely immutable : only creating truth is fully so. Only 
God and God’s truth are eternally immutable, and only in God 
— in the eternal art — are things absolutely immutable. Did not 
Augustine argüe that there existed an immutable truth containing 
all the immutable truths that you and I see in common ? Where 
are the rules of truth and goodness that we all acknowlcdge written 
except in that book of light wliich is the divine truth 3 ? But tliis 
is only part of the story. Whcnce the certitude of scientific know¬ 
ledge ? Not from a source that can be deceivcd or darkened, or 
a source that has its light from clsewhcrc. The creatcd intcllect is 
not sufficient to account for its own certain knowledge of anything; 
it needs the light of the eternal Word. Here, too, Augustine liad 
already made the point. As we cannot see the earth without the 
light of the sun, so we cannot understand witli certainty any truth 


2 Ibid. IV, 6 (V, 568-569); Auistotle, Posl. Anal. I. 2. 71b9-12. 

3 Serm. IV, 7-8 (V, 569). The paragraph is full of St. Augustine, cspecially De 
Libero Arbitrio II, 12. 33 (PL 32, 1259) and De Trinitatc XIV, 15. 21 (PL 42, 1052). 
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in any human discipline unless wc are illumined by die unique 
light of God. Moreover, rather than believe in Platonic pre- 
existence and in leaming as reminiscence, Augustine held diat die 
rational soul was so created in its naturc diat it saw die truth in 
die unique light of God, just as die eye was made to see die world 
around it in a corporcal light. Christ, the incarnate God, then, is 
our one teacher * 4 . Needlcss to add, he is master of the contem- 
plative life, which consists interiorly in die contemplation of Christ s 
divinity and exteriorly in the contemplation of his humanity 5 . 

This primacy of Christ is for Bonavcnture the beginnmg of 
the human journey to the full daylight of etemity. The journcy 
begins in faith, which the philosophers neglected, and so ncver 
reached the contemplation of God. We now enter distinctively 
Bonaventurean country. For Christ, in addition to bcing in a ge¬ 
neral way the ruler of naturc and in a special way the source of 
the world of grace, is also in an intermedíate way the ruler and 
source of trutíi for our minds. Tlicre is in creatures a thrccfold 
conformity or likeness to God: as vestiges, creatures look to God 
as tlieir Creative cause; as images, creatures look to God as the object 
that moves tlieir intellectual activity; as similitudes, creatures look 
to God as an infused or indwelling gift. God as object— as obiectum 
motivum — is a treasured Bonaventurean notion with deep Augus- 
tinian roots. The soul is the imagc of God, Augustine liad written 
and Bonaventurc rcpeats, because it is open to liim and can sliare 
in him 6 . Of course, as Bonavcnture says elsewhere, only in in¬ 
tellectual creatures can the character of image be found 7 8 . 

What is it for God to be, as St. Augustine said, the intellectual 
creature’s fot i o intelligendi 8 ? God is in a distinctive way the unique 
source of our truth, but Bonaventurc adds, this must be understood 
properly. God is not the solé or visibly seen (nuda) or whole cause 
of our understanding. Howevcr God aids us, our present scientific 
knowlcdge is of things, for our understanding is tied to phantasms 
and we need to be informed by things in order to know them. 


1 Scrw. IV, 9-10 (V, 569-570). For St. Augustine, sec cspccially Soliloquia I, 8. 

15 (PL 32, 877), De Trinitate XII, 15. 24 (PL 42, 1011-1012). 

5 Serm. IV, 11-14 (V, 570-571). 

« Ibid. IV, 16 (V, 571); St. Augustine, De Trinitate XIV, 8. 11 (PL 42, 1044). 

7 Breviíoquium II, 12. 1 (V, 230). 

8 Scrm. IV, 17 (V, 571-572); St. Augustine, Dc Civitate Dei VIII, 4 (PL 41, 228). 
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This means that, though we bclieve with Augustiiie that the upper 
peak of the soul is linked to the eternal laws of God, we also be- 
lieve with Aristotle that knowledge is generated in us by way 
of the sense, memory and experience, from wliich arises the prin¬ 
cipie of art and Science, the universal. The divine light, then, as 
the guiding objcct of the intellect does not exelude the empirical 
origin of our knowledge; in other words, Augustine does not 
exelude Aristode. On the contrary, Aristotle rightly criticized 
Plato for saying that the whole cause of our certitudinal knowledge 
was the intelligible world of ideas. To be sure, the Ideas are, as 
Augustine said, the eternal rules of our minds. But Plato made 
the inistake of turning his back on the sensible world and he wished 
to reduce the whole certitude of our knowledge to the Ideas. 
Plato thus established the way of wisdom, which is governed by 
the eternal reasons, but he destroycd the way of Science, which 
follows the creaturely reasons of things. Aristotle did the opposite. 
He neglected the upper way of wisdom and established the way 
of Science. We can say, then, that among the philosophers Plato 
was given the sermo sapieutiae and Aristotle the servio scientiae. 
Plato looked principally above, Aristotle principally bclow 9 . 

The great Augustine received both gifts from God, wisdom 
and Science, as his writings testify. But there were greater than 
he. There was Moses, there was Paul, who knew only Christ 
and him crucified, and diere was Christ himself, man’s principal 
teacher. It is Christ who is most to be honored, heard and petitioned 
by man 10 . 

But let us interrupt dic Seraphic Doctor’s sermón and marvel 
at his lofty synthesis. I ara referring, not to his scriptural theme, 
but to the unruffled ease with which he has put his most outstand- 
ing human teachers in their proper places. He does not reject 
the Aristotclian empirical ideal of knowledge such as he found it 
in the Posterior Analytics; on the other hand, he rejeets the exclu- 
sivity of the Platonic Ideas as the total explanation of what he 
calis certitudinal knowledge. He likewise rejeets the Aristotelian 
exclusivity in explaining necessary knowledge entirely from bclow. 
The Seraphic Doctor wants both wisdom from above and Science 
from below, and he finds this balanced combination in Augustine. 


0 Scrm. IV, 18 (V, 572); Aristotle, Post. Anal. II, 19. 100a3-9. 
10 Serm. IV, 19-20 (V, 572). 
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As in Augustinc, whom he quotes abundantly, the divine liglit 
for Bonaventure reachcs and guides the mind of man in a unique 
and special way; God is for tliis same mind an obiectum motivum 
or a ratio motiva, ruling it by his immutable light and thus assuring 
it certainty in knowledge. 

Yct there is some pcrplexity in the ease of St. Bonaventure 
in the presence of Aristotle — some perplexity and some ambiguity. 
Has he accepted the Aristotelian empiricism, refusing only its 
exclusivity ? In other words, is he proposing an Augustinian way 
of being an Aristotelian, wliich would mean that the doctrine of 
demonstration in the Posterior Analytics works provided that it is 
guided by the divine illumination ? Is Science, then, Science, if it 
needs the way of wisdom to give it immutability and certitude 
— in other words, to make it Science ? 

The question needs to be posed. Let us thcrcforc ask St. B 011 - 
aventurc’s critical question once more: Is everything that we know 
with certitude known by the special guidance of God 11 ? In at- 
tacking the Aristotelian exclusivity of Science as Corning entirely 
from below, did St. Bonaventure mean to assert that as a work 
of man Science was naturally insufficient in its principies and there- 
fore needed a special (but natural) action of God to achicve its 
purpose ? For there is, on the surfacc at least, an ambiguity in 
Bonaventure’s position. Is he really accepting Aristotelian Science, 
with its natural cconomy, and then thinking to make it part of 
the Platonic world of Augustine ? If Platonism means exclusively 
that our true knowledge comes from the Ideas, then, of course, 
Augustine is more than a Platonist. But is he more by the addition 
of Aristotelian Science ? If tliis were true, Augustine would llave 
miraculously accomplished in his day the task facing the thirteenth 
century, the assimilation of Aristotle. There was an empiricism 
in Augustine, but it was not Aristotelian, and the question is to 
know, as between Augustine and Aristotle, what Bonaventure 
liad in mind. At first glance, he seems to be allowing the origin of 
scien tiñe knowledge from below by abstraction — so long as he 
can rctain the influence of the divine light at the peak of man’s 
agent intellect. And yet, as others in the thirteenth century were 
to discover, beliind Aristotelian Science there was Aristotelian 11 a- 
turalism, and it is at least a problem to know how a naturalism 


11 See below, note 53. 
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tliat excluded dic Platónic way of wisdom and an illuminationism 
that proclaimed it could live peacefully in one mind. They did 
not live peacefully in St. Tilomas’ mind, and they did not live 
peacefully in the minds of St. Bonaventure’s loyal Augustinian 
descendants — Matthew of Aquasparta, Roger Bacon, John Peck- 
ham, John Peter Ohvi. For better or for worse, Augustine and 
Aristotle were both transformed in the minds of these thinkers, 
and indced were transformed by one another. How is it that the 
Seraphic Doctor remained at such a serene distance from the battle ? 


II 

The naturalism of St. Thomas Aquinas is a most remarkablc 
phenomenon, and perhaps 1974, wliich likewise marks his seven 
hundreddi anniversary, is an appropriate moment in which to 
say it; and perhaps too the present occasion, honoring the Se¬ 
raphic Doctor, is the place in which to say it. St. Bonaventure 
and St. Thomas were not opponents, as though answering the 
same questions in divergent ways. Neither was a philosopher. 
They were both theologians, but they went in diífcrcnt ways in 
their writings and their teaching. St. Bonaventure looked witliin 
nature for the hidden presence of God: that presence was his 
consuming passion as a theologian. St. Thomas looked witliin 
nature to understand a work of God according to its inner consti- 
tution, as though that constitution, seen in its intellectual structure, 
itself containcd a divine presence and was a divine language. 
Aristotle did not give St. Thomas such an ideal; on the contrary, 
believing in it as a Christian theologian, lie bent and even revo- 
lutionized Aristotle so that, if he was to be the Philosopher that 
everyone acknowledged, he would speak worthily of creation 
and the creatcd intellect of man in the presence of God. 

The Thomistic naturalism, cast in Aristotelian terms, contcsted 
in Augustine the very same Platonism that the historical Aristotle 
liad criticized in his master Plato. But let us noticc that what St. Tho¬ 
mas did in criticizing the Platonism of Augustine was to save 
Augustinian teaching by removing an ambiguity from it. Pla¬ 
tonism did not mean to Augustine that God was the cause of our 
knowledge. Did not Augustine himself say, against the Platonists, 
that we do not gatlier our knowledge from the divine ideas and 
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that (e.g.) wc do not know how many classes of animáis diere 
are except by spending our time gathering that information over 
the face of tlie earth ? On wliich St. Tilomas comments that for 
Augustine knowledge in the etemal reasons did not mean that 
they wcre seen 1S . What did it mean ? And did St. Thomas accept 
the special prcsence of God’s light to the intellectual creature ? 

The answer to this last question is that St. Thomas did accept 
the divine illumination, and when St. Augustine spoke of a spccial 
divine illumination St. Thomas did not think that Augustine 
meant to subscribe to straight Platonic teaching. The problem lies 
hcre. Straight Platonic teaching would llave required that intcl- 
lectual knowledge, both in its truth and in its objccts, carne from 
the Ideas. This is what Bonaventure liad called Platonic exclu- 
sivism. Now, in saying that Augustine accepted Plato where he 
agreed with the Cliristian faith and corrected him where he did 
not, St. Thomas liad this precise point in mind. Since it was alienutn 
afiele to think that tlie natures of things existed in separation from 
them, Augustine made the sepárate Platonic forms to be the ideas 
of creaturcs in the mind of God 13 . Once this improvement on 
Plato was cffcctcd, Augustine was left with a doctrine according 
to wliich our intellectual knowledge carne from the world and 
its truth carne from God. But, instead of being an answer, this 
«amelioration» of Platonism became the standing dilemma of 
Christian Platonists. For, if the Ideas were the true objeets of in¬ 
tellectual knowledge for Plato, so that they were true objeets 
becausc of the immutable pcrmanence and identity they contained 
as esscnccs, where would the Christian Platonist, having located 
the Platonic Ideas in God and therefore turned away from them 
as objeets of our human intellectual knowledge, find such objccts ? 
Was it in the world of sensible things where, even as a Platonist, 
Augustine agreed that our intellectual knowledge originated ? 
But for Plato himself, sense perception, originating in a changeable 
world of limited sensible things, gave rise to no more than a symbol 
of intellectual knowledge. Augustine, having baptized the Pla¬ 
tonic Ideas, was driven to formúlate an un-Platonic answer to 


12 St. Thomas, Summa Tlieologiac I, q. 84, a. 5; St. Augustine, De Trinitate IV, 16 
(PL 42, 902). 

13 St. Thomas, ibid., quoting St. Augustine, De Divcrsis Quacstionibus LXXXIII 
Líber Umis, q. 46 (PL 40, 30). 
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a Platonic problem: he was driven to fmd immutability in die 
objects of intellectiial knowledge given that those objccts are de- 
rived from die world of sense. No doubt, die world of sense did 
not contain die immutability that our intellectual knowledge re- 
vealed; but the more the objccts of our knowledge were identified 
as the world of sensible things, the more the truth of our knowledge 
became a problem. When we know a truth , even a nccessary truth, 
what (i.e. what as ohject) do we know ? 

This question was a permanent legacy in the teaching of St. Au- 
gustine, but it became a difficult legacy in the thirteenth century 
when Cliristian theologians began to understand and to appreciate 
Aristotle’s notion of the cmpirical origins and economy of human 
knowing. As St. Thomas saw Aristotle’s teaching, man’s sensible 
powers and their objects were necessary to man, not accidentally 
as arousing man to the work of understanding (this was to St. Tho¬ 
mas Plato’s view), but as representing to the intellectual soul its 
proper object: sed ut representantes animae intellectivae proprium 
objectum 14 . Moreover, struggling as he did to enforce against 
his main opponent, Averroes, a permanent point in the interpre- 
tation of Aristotle, namely, that understanding was truly a work 
of the individual composite man 15 , St. Thomas was bound to 
cmphasize the economy of human intellectual knowledge and to 
argüe both that the principies by which man knew were formally 
a part of him and that these principies of his nature were adequate 
to account for knowledge as a natural operation 16 . Once reached 17 , 
this naturalism focussed attention on the economy of human 
knowledge and especially on how the divine illumination ma- 
nifests itself in man’s intellectual activity. 

Hcre we must balance St. Thomas’ agreement with St. Au- 
gustine on the divine illumination as against his disagreement with 


14 St. Thomas, Quaestioncs de Anima , q. 15 (cd. J. H. Robb, Toronto, 1968, 213). 

15 Sce, for example, Quaestioncs de Anima , q. 2 (cd. cit., p. 69). 

16 The foundation of the Thomistic synthesis on man lies in the relation of form 
and esse, as set forth in Sumnia Contra Gentiles II, cc. 46-55. If these chaptcrs stand, then 
an immaterial form of matter is possible, as St. Thomas gocs on to prove beginning with 
c. 56. The same role of csse in relation to form is also the ground of St. Tiiomas* exegesis 
of Aristotle in the opening paragraphs of the Commcntary on the De Anima (In Aristo- 
tclis Librum De Anima Commcntarium, ed. A. M. Pirotta, 3rd cd., Turin-Rome, 1948). 
Sce In De Anima , lcct. 2, §§ 18-21, p. 7. 

17 Sec Summa Contra Gentiles II, c. 30. 
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St. Augustine s Platonism. Or radier, to be more precise, let us 
say that in the thirteenth century Aristotle posed a problem to 
which the divine illumination contained no answer. As De Spi- 
ritualibus Creaturis a. 10 (ad 8) makes perfectly clear, on the main 
issue (that God is the source of man’s truth) St. Thomas agrees 
with St. Augustine; he disagrees only on how that truth comes 
to man — and he says that this disagreement is unimportant in the 
face of the agreement. How is God the cause of man’s truth ? 
How did God make my knowledge truc ? On this point St. Tho¬ 
mas thought that he could find the elements of an answer in Aris- 
totles anti-Platonism. In spite of Plato, the natures of sensible 
things were permanent, and the sense was not deceived on its proper 
object. The problem then was to explain how man is the cause 
of his intellectual knowledge. Here St. Thomas liad to define for 
himself what was Aristotelian teacliing. He refused to believe 
with Aviceima that intellectual knowledge was caused by infusión 
from a sepárate agent intellect: such an extravagant answer ren- 
dered the human composite useless and passive 18 . The Averroistic 
answer was, if anything, worse. The possible intellect was for 
Averroes sepárate from die individual man (as was the agent 
intellect), which meant that knowing was not really an activity 
of the individual man: he did not do it 19 . Man — the individual 
man — is for St. Thomas the proper and active cause of his know¬ 
ledge. As St. Thomas sees him, man is the cause of his own in- 


18 « Intellcctus agens de quo Philosophus loquitur est aliquid animae » ( Sum . Thcol. 
I, q. 79, a. 4). This is the point of St. Thomas* diffcrence from Avicenna. As long as 
this point is met, St. Thomas does not object to thinking that, in some general sense, it 
can be held that God is the agent intellect. Sec De Spiritualibus Creaturis , a. 10, which 

both allows the Avicennian agent intellect (i.c. understood as God) and also emphasizcs 

that Aristotle’s agent intellect is part of the soul (ed. L. Kccler, Rome, 1946, 123, 126- 
127). The Quaestiones de Anima (q. 5) takes the same position, arguing that, in addition 

to the Deus-intellectus agens of quídam catlwlici , therc is an agent intellect in the soul as 
its principium activum proprium (ed. J. H. Robb, 99, 101). Sec also De Unitate Intellectus IV, 

V (ed. L. Keclcr, Rome, 1936, 54-55, 77). 

19 The polcmic of St. Thomas against Averroes is clear and consistcnt: the possible 

intellect is not one and sepárate, it is part of the soul and multiplied as men are. Sec: 
In II Sent ., d. 17, q. 2, a. 1 (ed. P. Mandonnet, Paris, 1929, 425); Summa Contra Gentiles II, 
cc. 59, 69, 70, 73, 75; Sum. Theol. I, q. 76, aa. 1-2; De Spirit. Creat ., a. 9 (ed. cit., 101 ff.); 
Quaest . de Anima , aa. 2-3 (ed. cit., 64 ff.); De Unitate Intellectus I (ed. cit., 30). On Aver¬ 
roes as depravator and perversor of Aristotelianism, see De Unitate Intellectus II. V (ed cit, 
38, 78). * * * * V 
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tellectual knowledge not only in the sense that it is indeed he who 
knows by means of a power that is formally a part of him (the 
possible intcllect) but also in the sense diat it is he who makes the 
transítion from the sensible to the intelligible in his knowledge; 
it is his intellect, too, that gives to the objects of his intellectual 
knowledge their universality, immobility and necessity 20 . 

In coming to this conclusión on the economy of knowledge 
as a human work, St. Thomas did not think diat he was disagreeing 
with St. Augustine on truth: truth still carne from God. Radier 
than disagree, St. Tilomas thought that he was removing a Pla- 
tonic ambiguity from the doctrine of the divine illumination. All 
thosc texts in wliich St. Augustine liad said that we see and say 
the truth in the governing light of eternal truth — what did tliey 
mean ? St. Thomas admitted that God was present in the soul 
in a special way in so far as the soul knows the truth: est ergo [seil. 
dais] speciali modo in anima inquantum veritatem cognoscit. But this 
special presence, as the sequel to the text makes clear, lies in the 
mind itself, wliich is able to judge with certitude in the light of 
its first principies 21 . The divine illumination is special only in the 
sense that the creature in question is the human soid, in whose 
knowledge truth is present in a liigher way than in creatures in 
general. In otlier words, with St. Thomas the Platonic reason for 
the special presence of die divine light has been eliminatcd from 
Augustinianism. Thcrc is no creaturely mutability to overeóme, 
whether in things or in the intellect; there is no vertibility to 
nothingncss in creatures, since their origin from nothing and their 
openness to nothing are in the power of God, not in themselves: 
there is no potentia ad non esse in creatures 22 . 

St. Tilomas’ Aristotelian view of knowledge both corrected 
and supplemented the illuminarionism of Augustine. God is the 
light of man’s truth as a Creative cause; man liimself is the ade- 
quate creaturely cause of his knowledge. The divine illumination 
is not (or should not be) a theory of knowledge; it is a thcory of 
truth, explaining how God illumines every man coming into this 
world. How ? By giving him an intellectual nature that is fully 
capable, at its own creaturely level, to explain the total economy 


20 St. Thomas, Sttm. Thcol. I, q. 84, a. 1. 

21 Siunnia Contra Gentiles III, c. 47, § 7. 

22 Ibid. II, c. 30, § 3. 
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of its knowledge. St. Tilomas eliminatcd from Augustinian il— 
lumination die Platonic ambiguity of « truc knowledge », for which 
diere was no location in die Christian world. Indeed Platonism 
works only if «truc knowledge » means «truc objects of know¬ 
ledge », in which case the question is to know what those objects 
are. For if the divine illumination makes our knowledge true by 
making what we know immutable, then what do we know in 
knowing something immutable ? It is at this point that St. Tilo¬ 
mas, having eliminated from Augustinian illumination the role of 
bolstering a supposed creaturely mutabihty, liad cxplaincd in 
Aristotelian terms both the nature and the economy of human 
knowing. To exelude illumination from that economy meant, 
in the contcxt of the thirteendi century, not to involve Augusti¬ 
nian teaching in an Aristotehan problem. If Aristotle thought that 
the Platonic Ideas werc the misplaced essences of sensible things, 
and dierefore that human knowledge was derived from man’s 
cxperience in the world of bodics, then the Platonic dualism could 
be eliminated from Augustinian illumination and the doctrine 
would still say what it mainly wished to say, namely, diat man’s 
truth carne from God. So St. Tilomas believed. To involve illu— 
niination in any explanation of the objects of man’s intellectual 
knowledge was to make it say what it never meant to say, namely, 
that man’s knowledge itself carne from God. Once Aristotle fo- 
cusscd die attention of thcologians on the objects of human know¬ 
ledge, thereforc, he was in effect confronting the interprctation 
of Augustinian illumination with a choice of directions. 

For Aristotle posed a serious question. The Platonic Ideas 
could be corrected and made into divine exemplars. This is what 
St. Augustine did. They could also be corrected and made into 
die permanent natures of sensible things. This is what Aristotle 
did centuries before Augustine. Face to face with Aristotle’s cri¬ 
tique of Plato, St. Tilomas decided that Augustinian illumination 
should not inelude the Platonic ambiguities diat Aristotle had 
eliminated. The divine light was unambiguously a Creative cause 
of human truth, present in human truth purely and simply as the 
Creative source of its creaturely causality. Let us emphasize the 
point. Confronted by Aristotle’s reconstruction of Platonic teach¬ 
ing, Augustinianism could not retain the Platonic ambiguity 
that Aristotle had supprcssed. This was St. Tilomas’ decisión, and 
if we may ven ture to cali him an Augustinian (which is debatable),. 
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it is because he accepted an unambiguous versión of the divine 
illumination in St. Augustine. He did accept it, and he did make 
it unambiguous in the prcsence of Aristotle. Therein lies the pro- 
blem. For if in the thirteenth century Aristotle was teaching the 
thcologians how to explain the génesis and nature of human 
knowledge, how could tliey maintain the special character of the 
divine illumination without involving themselves in the inter- 
pretation of Aristotle — that is, without translating the teaching 
of Augustine into Aristotelian terms ? 


III 

The most intcrcsting example of the effort, among the fol- 
lowcrs of St. Bonaventure, to make sure that illumination pene- 
trated into the Aristotelian view of the origin and structure of 
human knowledge is surely the doctrine of Cardinal Matthew of 
Aquasparta (died 1302). His Quaestiones Dispútatele were held some 
ten ycars after Bonaventure’s death and are an important witness 
to the conflict bctween Augustinianism and Aristotelianism and 
to the influence that St. Thomas’ teaching exerted in diat conflict. 
Two questions in particular symbolize the situation, of which the 
first is not unexpectcd and the second more than a little surprising. 
For a disciple of St. Bonaventure to ask whether certitudinal 
knowledge takes place in the light of die eternal reasons is no more 
than expected 23 . But when Matdiew asks « whether for die know¬ 
ledge of a thing the existence of the thing itself is required, or 
can non-being be the object of the intellect», he is posing a most 
astonishing query 24 . As we read the two questions, however, we 
realize that Matthew has an understandable (if dangerous) liistorical 
objccrive in mind. St. Thomas liad limited Augustinian illumination 
to being a Creative source of human truth. Matthew set out to 
show, by a dissection of the Aristotelian view of knowledge, that 
unless the divine light entered the world of human knowing and 
its objeets, there was no certain truth in it. In other words, Aris¬ 
totle needed to be Augustinianized in order to speak the truth. 


23 Fr. Mattíiaei ab Aquasparta... Quaestiones Disputatae Selectae I. Quaestiones de Fide 
et de Cognitione (Quaracchi, 1903): De Cognitione , q. 2 (241-269). 

24 De Cognitione , q. 1 (219-240). 
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Tliere is no doubt that, in the problem of certitude and truth, 
Matthew wished to stccr a middle course. He did not wish to 
say widi Plato that the light of the divine ideas was the whole 
ground of our knowledge or to say with Aristotle that the whole 
ground of our knowledge carne from below (as described in the 
Posterior Analytics) and dispensed with an eternal light for certi¬ 
tude 25 . But Matthew was confronted by two predecessors who 
both thought that they were steering middle ways between Au- 
gustinian illumination and AristoteÜan Science. There was St. Bon- 
aventure, who was Matdiew’s cherished master, and there was 
also St. Thomas, who was for Matthew not so much a master as 
a challenge to be met. He thought of St. Thomas as being, not a 
puré follower of Aristotelian Science, but nevertheless a defender 
of the natural economy of human knowledge. In the Thomistic 
view, only the general influence of the divine light was needed 
because the light of the agent intellect in man and die abstracted 
species were suffxcient for knowledge as a natural operation. What 
of Augustine, then, and the divine light as he understood it ? The 
naturalism of St. Thomas manifests itself clearly enough on this 
point too, as Matthew reports it. «As for what Augustine says, 
namely, that all thing are seen through that light and in it, this 
is not to be understood in the sense that the intellect in any way 
reaches that light, ñor in the sense that diat light exercises any 
special influence, but rather that the eternal God endowed us by 
nature with an intellectual light in which we naturally know and 
see all the knowable objeets that fall under the reason» 26 . We 
recognize St. Thomas’ position, and we are scarcely surprised that 
Matthew finds it deficient in its fidelity to Augustine. Had he 
not said that the rational creature, as being in the image of God, 
clings to the eternal rules with what is highest in itself ? To Mat¬ 
thew St. Thomas seemed to be upturning Augustine, when he 
should have been following liim as tlieir chief teacher 27 . 

Matthew’s vía media, which has as part of its purpose to eli¬ 
mínate the naturalism of St. Thomas, is described by him as 
holding «that our knowledge is caused bodi from below and from 


25 De Cogtiitionc , q. 2 (250-251). 

26 Ibid. (251). Scc St. Thomas, Simi. Theol. I, q. 84, a. 5. 

27 De Cognitione , q. 2 (251-252). The text of Augustine in question is De Triiiitate 
XII, 1. 1 (PL 42, 997-999). 
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above, botli by external tliings and also by die ideal reasons» 28 . 
What this means in the face of St. Tilomas’ teacliing involves 
considerably more than the reassertion of loyalty to Augustine 
and Bonaventure. For St. Tilomas himself liad held that know- 
ledge is caused from above by the Creative and general influence 
of the divine liglit and from below by expericnce and the created 
light of the agent intellect. What Matthew must show, therefore, 
is that the Aristotelian way of science from below needs the special 
assistance of the divine light in order to account for the certitude 
of knowlcdge. And Matthew does undertakc to show this precise 
point, beginning with the reassertion of the principie of his po- 
sition, namely, the Augustinian doctrine of truth. 

Truth is found in tliings, in the mind and in the divine exem- 
plars. So St. Augustine, St. Anselm and St. Bonaventure liad 
taught. Only in the exemplars is truth to be found in a puré way, 
so that if man is to know truth he must somchow be guided by 
the puré light of truth reacliing and touching liim in the highest 
part of himself. But here and now divine truth is not the wliole or 
solé cause of our truth; we need the way of science from below. 
Henee the first entry of Aristotle into Matthcw’s world: « Tliere- 
forc, although according to Augustine the mind rcaches tliose 
rules through what is highest in itself, what Aristotle says is un- 
doubtedly truc, namely, that knowledge is generated in us via 
the sense, memory and expericnce, from which we gather the 
universal, which is the principie of art and science » 29 . We need 
both illumination and abstraction, therefore. The question is: 
how, in these circumstances, do we reach the divine light, and 
why was St. Thomas wrong ? We now witncss Matthew attacking 
the naturahsm in tlie Thomistic position, and substituting a re- 
markable answer for it. 

There are strong Augustinian memories in the mind of Matdiew 
as he takes a position against St. Thomas. How, an anguished St. 
Anselm liad askcd beforc Matthew, how could the mind not have 
somchow reachcd God in reacliing light and trudi ? Let us admit 
with Anselm and Matthew that we see the divine light, darkly 
to be surc, in seeing truth through it — indeed, fonnally through 


28 De Cognitione , q. 2 (252). 
28 Ibid. (253). 
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it, as Matthew says 30 . The only quesrion now is whethcr this 
venerable position can be explained and maintained after admitting 
die Aristotelian naturalism in knowledge. The quesrion does not 
toucli Matthew’s sustained argument for Augustinian illumina- 
tion 31 . Let us adniit as Augustinians tliat « every creature and every 
creatcd light is narrow and limited, terminable and mutable», 
whercas «tbe certain ground [of knowing] is unhmited, immutable 
and interminable » 32 . What exactly, then, is dcficient in tbe Aris¬ 
totelian — and Thomistic — account of knowledge ? Tbe answer 
consists in undermining the Aristotelian naturalism in knowledge 
from within. St. Tilomas may bave found no role for a special 
divine illumination witlün knowledge, but consider Matthew’s 
answer to such a position. « Neitber tbe light of tbe agent intcllect 
is sufficient to abstract intelligible species, ñor tbe natural power 
of judgment for judging, ñor tbe intelligible species sufficient for 
manifesting a thing perfectly, even supposing tbe common and 
general influence of God, unless tbe divine kght itself is present, 
touching and moving our mind and illumining it so as to be able 
to know certitudinally and indubitably — and this for tbe reasons 
already given» 33 . Clearly, Matthew is contesting tbe Thomistic 
natural in a decisive way. Is knowledge a natural operation ? Yes, 
but this does not settle the quesrion. If we are asking whether the 
special divine light needed for trutli in our knowledge is caused 
by tbe principies of our nature, then tliat light and its causality 
are not natural but supernatural. If we mean by natural that wliich 
inseparably accompanies nature, then tbe light of trutli is natural 34 . 

Cardinal Matthew reachcs bis own moment of mystery wlien, 
in tbe process of loading a special divine illumination into Aristo¬ 
telian empiricism, be undertakes to explain, within tbe natural 
economy of knowledge, exactly what causal effect tbe special illu¬ 
mination accomplishes. For, let us transíate that effect into terms 
of tbe objeets that man knows and then consider this objection. 

«Wlien I see some immutable trutli — e.g. that every whole is 
greater than its part, or that seven and three are ten — what do 


30 Ibid. (254—255); St. Anselm, Proslogion, c. 14 (in S. Anschui... Opera Omtiia, 
cd. F. S. Schmitt, I, Edinburgh, 1946, 111). 

31 De Cognitione , q. 2 (255-259). 

32 Ibid. (259). 

33 Ibid., ad 5 (263). 

34 Ibid., ad 13 (265). 
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I see ? I see either something created or somediing uncreated. Not 
something creatcd, becausc no creature is inmutable or eternal; 
not something uncreated, because I see tlús truth clearly and to 
see God clearly is to be blessed. But here we are not blessed » 35 . 
What, then, do I see in seeing immutable truths if what I see cannot 
be God and it cannot be thc mutable creature ? Matthew’s answer 
is worth pondering. «When I see these immutable trutlis as a 
terminating object, I see something created; but if I see them as 
a moving objcct, I see something uncreated. But this creatcd thing 
is not immutable absolutely, but by supposition; henee neither 
does certitude come from these [creatcd] truths absolutely, but 
only relatively. Objectively, then, I see a certain truth conceived in 
my soul from the presence of knowable species, but related to the im¬ 
mutable rcasons » 36 . The formula is admirably successful for what 
Matthew wishes to say, but is it a successful answer to the question 
asked ? As between being a created object of knowledge (terminating 
the act of knowing) and an uncreated moving object (guiding that 
act) what is an immutable truth ? And what, as between an un¬ 
created and a creatcd truth, do we know in knowing it ? 

Matthew’s answer to these questions is contained in a discus- 
sion with a surprising title. Is the existence of a thing required 
so that the thing can be known, or can a non-being (or a non- 
existent) be the object of the intellcct ? The issue does not concern 
a matter of words or ñames, ñor is Matthew asking whether that 
which is absolutely nothing at all can be known by the intellcct. 
Avicenna had settled that question when he said in bis Metaphysics 
that being (ens) is what the intellect first grasps and knows 37 . 
Henee, sicut nihil non est intelligibile, ita non-ens 38 . But there is a 
relative non-being, that is, somediing that is in a certain respect 
non-being. For exemple, a thing is a non-being actually, but being 
potentially; or it is a non-being in itself, but being in its eíficient 
or excmplary cause. So understood, Matthew holds, non-being 
is intelligible and it can be thc objcct of the intellect 39 . Matthew 
offers four proofs (prophecy, foreknowledge, memory, universals), 


35 Ibid., obj. 28 (247). 

35 Ibid., ad 28 (269). 

37 Avicenna, Metaphysics I, c. 6 (Vcnice, 1508, fol. 72rb [A]). 

38 De Cognitione , q. 1 (227). 

39 Ibid. 
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of which the last is immediately relevant. Abstracted nniversals, 
inteligible species and quiddities, far from rcferring to actually 
existing diings, are indifferently related to die existing and the 
non-existing and llave no reference to place or time. Henee the 
existence or non-existencc of a tliing does not contribute to the 
knowledge of a universal or a quiddity. Henee, too, our first 
conclusión: «Just as the intcllect can understand the quiddity of 
a tliing when the tliing exists, so it can do so when the thing does 
not exist». This conclusión does not apply to the intcllect as it 
understands things concretely as existing at some time or in some 
place: in such cases the intcllect must know things as they are. 
This conclusión rather applies to wliat Matthew calis the simple 
or absolute intcllect, that is, the intellect that grasps the quiddities 
of things. Matthew’s main point, then, is this. In the absolute 
activity that the intellect exercizes in grasping and knowing quid- 
ditics «the existence of a thing is not required; indeed, the exist¬ 
ence or the non-cxistence of a thing contributes nothing to it» 40 . 

But Matthew’s adventure has only begun. He argües out of 
Avicenna that existence or non-existence contributes nothing to 
the knowledge of any quiddity. When I say: man is an animal, 
there is no reference to existence or non-existence; the proposition 
would be true of man even if no man existed. Similarly, the in- 
telligible species and the spccies in the imagination represent a 
thing absolutely, as an image of Sócrates in stone represents him 
indifferently as alive or dead. Finally, the intellect itself, in its 
absolute power to abstract, direets its attention to quiddity or cs- 
sence and is not concerned with existence or non-existence. It 
understands only man, not man here or there, today or tomorrow. 
Henee this extraordinary rcsult: «Henee, just as it [the intellect] 
understands man when man exists, in such a way that the existing 
man is not its objcct, because it abstraets from him, so it under¬ 
stands [man] when man does not exist» 41 . Finally, then, Matthew 
is face to face with his problem. If the existing man is not the object 
of the intellect’s absolute grasp when it knows man, what is the 
object ? 

Far from being a dilemma this outeome is for Matthew the 
moment of the triumph of St. Augustine over Aristotle. Let us 


« Ibid. (229-230). 
" Ibid. (231). 
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concede tliat absolute non-being cannot be the object of the intel- 
lect’s absolute abstraction. But relative non-being, any intelligiblc 
that simply rcprcscnts its quiddity to the intellect without any 
rcfercnce to existence or non-existencc, this can be the object of 
the intellect. This means that whcn the intellect has within itsclf 
the intelligible species of man it can form a concept of man and 
understand liim absolutely. This, says Matthew, is enough for the 
notion of object : et. hoc sufficit ad rationem obiecti. « For », Matthew 
adds, « not even when the thing exists is the quiddity as it is found 
in things the object of the intellect: natn nec re existente quidditas, 
ut est in rebus, est intellectus obiectum » 42 . Aristotle and philosophy 
fail at this moment, but Augustine and theology do not. Matthew 
clearly means that thcre is an answer to the question of the object 
of the absolute intellect in the Christian teaching of Augustine; 
diere is no answer in Aristotle. When I apprehend man or circlc 
absolutely by my intellect, what am I apprehending and what is 
my ground ? I am apprehending a ncccssary truth, and my ground 
is not existing things (for thcy could all pass away and I could 
still say that man is a rational animal) or any created intellect (for 
cvcry such intellect is mutable and were it not to exist my truths 
would still be truc). Yet I must fmd a ground: necesse est igiturfun¬ 
dan in aliquo. What is that ground ? Aristotle has no answer to 
tliis question, and that is why, speaking for philosophy, he fails. 
But St. Augustine, speaking for Christian teaching, does not fail. 
The ground of my absolute intellect, abstracting puré intelligiblc 
essenccs, is eternal truth, where the immutable origins of mutable 
things abide, and where the exemplars of passing things do not 
pass away 43 . 

Matthew expands his moment of triumph against Aristotle 
with intrepid but pcrilous lucidity. Created truth is an expression 
and imitation of divine truth. The divine exemplars are therefore 
the anchorage of our truth. It then foliows that « if these immutable 
truths cannot be understood cxccpt where tliey are, and they are 
immutable only in the [divine art], they must be understood in 
that art». But Matthew has more to say. When I understand a 
puré essence, what exactly is the object of my absolute abstraction? 
Here is the answer. « When, then, I understand the quiddity of 


15 Ibid. 

13 Ibid. (232). 
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some tliing and the notion tliat defines it, tlie object of the intellect 
is not only the concept itself of the mind, ñor only the quiddity 
itself, wliich is found in the world of nature, ñor is the eternal 
exemplar the resting and terminating object, for this is tlic object 
of only the beatified intellect and is a beatifying object; no, the 
object is the quiddity itself conceivcd by our intellect but 
ticd to the eternal art or exemplar, in so far as, by touching our 
mind, the exemplar acts as a moving object. It is thence that we 
conceive a truc knowledge of things, and, when the matter of 
knowledge is furnishcd from below via the sense, it is thence that 
the principies of all the arts flow » 44 . 

To say that this is the purest occasionalism would be truc, but 
it is more important to recognize that this is the outcome of 
Matthew’s effort to assimilate Aristotelian empiricism within 
Augustinian illumination. Matthew’s loyalty to Augustine is unde- 
niable, but was it Augustinian to introduce Avicenna’s absolute 
essences into our knowledge in order to devalúe — and escape 
from — Aristotelian empiricism ? Matthew did escape from Aris- 
totle’s view of Science and of truth. He escaped by arguing that 
even if our intellectual knowledge was — materially — about 
existing things, it was not derived from them: we conceive true 
knowledge from the divine excmplars. Not that Matthew meant 
to say that our intellectual knowledge itself carne from God; he 
rather meant to say that it did not come from the world of existing 
things. The original Augustinian — and Bonaventurean — doctrine 
of illumination had held that truth carne from God but knowledge 
carne from things. But, as distinguished from St. Bonaventure, 
Matthew undertook to Augustinianize Aristotelian scicncc. He 
therefore used illumination to mean that the intclligibility of 
knowledge, as expressed in the absolute essences that the intellect 
conceives, comes, not from existing things, but from the divine 
exemplars. This is the lesson of the divinely-originatcd non-being 
that Matthew creatcs as a third world of light betwccn God and 
creatures. That world, so Avicennian in its formulas, was to be 
the metaphysical core of the new Augustinianism that Henry of 
Ghent and, even more, Duns Scotus, were to build. But Matthew’s 
use of Aviccnna does not go so far as to begin a new metaphysics, 
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aiming to transcend the physical world of Aristotle; it rather 
aims, 011 Bonaventurean grounds, to neutralize the scientific claim 
of Aristotelian empiricism. 


IV 

How is it that the Seraphic Doctor, opcn as he was to the idea 
that Aristotle was the master of Science from below, remained 
so untouched by die conflicts that confronted St. Tilomas and 
Matthew of Aquasparta, to mention no others ? The question 
is not rhetorical, ñor am I trying to fnid an answer for what did 
not happen. I am rather trying to understand a fact that is (to me, 
at least) entirely puzzling. Why is St. Bonaventure so uninvolvcd 
in the problem of die internal mcaning of Aristotle’s teaching ? 
And there is no doubt that Bonaventure, whatever his purpose, 
kept a considerable distance between Aristotle and himself. He 
may have been terrified when, as a young student, he heard 
Aristotle’s arguments for the eternity of the world; but in telling 
this story about liimself over twenty years after the event Bon¬ 
aventure aimed to show how die Aristotelians, made foolish by 
too much pliilosophical investigation, were bowing down before 
their own graven idols 45 . Against them Bonaventure rooted 
himself in the light of Scripture, believing that if a man wantcd 
to pursue wisdom he needcd more than the inner light with wliich 
he was created and the outer light that experience in the world 
gavc liim. Aristotle kncw about diese. He knew that man needcd 
to acquire the experience of whole and part, after which he could 
immcdiately form the principie that every whole is greater than 
its part. But he needs more. To have by nature the power of un- 
derstanding simply distinguishes man from die beast. But man 
needs God to sustain liim; he needs him as the cause of liis being, 
the guide of liis life, the sun of his intelligence. God is the rock of 
truth, though everything else pass away. He is the light of cer- 
titude, which is wliat Augustine said 48 . St. Bonaventure stands, 
then, in the divine light and he believes that no created light is the 


45 Coílationes de decan praeceptis II, 28 (V, 515). 

46 De dotiis Spiritus Sancti VIII, 15-16 (V, 497-498). 
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puré and limidcss liglit of truth and certitude: to believe diat 
is a worse idolatry than to make stone images of God 47 . 

Now, it is natural enough that in die writings tliat belong to 
the end of liis life (i.e. 1265-1273) St. Bonaventure should have 
been rcpelled by three Aristotelian errors, namcly, thc cternity of 
the world, the unity of thc intcllect, the denial of an afterlife. It 
is also natural that he should prefer the much more enlightened 
philosophers of the Platonic tradirion because thcy worshipped the 
one God; though St. Bonaventure says even of them that, as being 
widiout the liglit of faith and not knowing the healing power of 
charity, they had the wings of ostriches 48 . Yet it is cntircly curious 
that, at tliis vcry time of Aristotelian fermcnt, St. Bonaventure 
should keep his distance from the problem of interpreting Aristotle. 
Ut videtur dicere Aristóteles, writes Bonaventure 49 and one can be 
surprised at so much tentativeness in such a critical situation; one 
can even be more surprised at Bonavcnturc’s willingness to find 
excuses for Aristotle and thcn to pass on, not widiout disdain and 
distance, to dic excmplarism of the Platonists: sed quidquid senserit, 
nlii phiíosophii illuminati posuerunt ideas 50 . St. Bonaventure attacks 
Aristotle forcibly enough for his critique of Plato’s Ideas and the 
consequences of that critique (no divine providence or foreknow— 
ledge); yet he surrounds his exegesis of Aristotle with more than 
one ut videtur, he relies on the Fathers of the Church and on the 
Arabians (especially Avcrroes) for what he attributes to Aristotle, 
and if he attacks Aristotle it is primarily because his emincnce led 
othcrs into the errors that are the object of Bonaventure’s concern 51 . 
In othcr words, the Latín Averroists are Bonaventure’s immediate 
target; Aristotle remains a distant concern — the same rather 
distant concern diat he had been in St. Bonaventure’s early Com- 
mentary on the Sentences ° 2 . Ñor is the point that thc Seraphic 
Doctor was nearer — philosophically nearer — to other philo¬ 
sophers. He was nearer to the enlightenment of the Platonists, 
but tliis was because they were relatively nearer to the truth.. 


47 Collationcs iti Hexacineron , col. II, 10 (V, 338). 

48 Ib id. VII, 2-12 (V, 365-367). 

40 Ibid. VI, 4; VII, 2 (V, 361, 365). 

60 Ibid . VII, 2-3 (V, 365). 

61 Ibid. VI, 2-5 (V, 360-361). 

52 Sent. II, d. 1, p. 1, a. 1, q. 2, concl. (Opera Omnia , II, 1885, 22). 
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Bonaventure was near only to die light that was God, and he was 
near to Augustine as an authentic disciple of that light. 

It is only if we recognize St. Bonaventure’s disinterest in 
Aristotle that we can understand witliin what liniits he could 
acknowledge that Aristotle was the spokesman for Science. It 
might have seemed from die sermón on Christ as our only teacher 
that Aristotle and Augustine were both spokesmen for Science 
from below, with the exception that, whereas Aristotle was wrong 
because he taught Science to the exclusión of wisdom, Augustine 
was master of both wisdom and Science. Why not, tlien, bring 
the light of Augustinian wisdom into the world of Aristotelian 
Science ? And yet this is what Bonaventure did not do. Indeed, 
not only did he assert the purest Augustinianism in the face of 
Aristotle, he also did not involve himself in any Augustinian in- 
terpretation — that is, intcrpretation and correction — of Aristotle. 

The text that is a remarkable parallel to the sermón on Christ 
as man’s only teacher, namely, De Scientia Christi , q. 4, offers 
convincing evidence on this point 53 . The question asked is: whether 
whatever is known certitudinally by us is known in the divine 
reasons themselvcs ? Over thirty arguments rely heavily on the 
text and the reasoning of St. Augustine in supporting an affirmative 
answer to the question. But, though Augustine appears on the 
other side of the argument as well, it is Aristotle who is the main 
source for a negative answer. St. Bonaventure’s own conclusión 
is clear enough. Certitudinal knowledge needs the divine exem- 
plars, not as its solé or wholc cause, but, along with created truth, 
as tlic moving and guiding light of truth. We know the reason 
for this need. Certitudinal knowledge requires immutability in 
the thing known and infalhbility in the knower — and no creature 
has as such either characteristic. In certitudinal knowledge God 
is present in man’s higher reason as guiding object and the lowcr 
or scientific reason acts only under the guidan.ee of the higher 54 . 

Immutability and infalhbility are, then, divincly originated 
effeets in our certitudinal knowledge. And what about Aristotle ? 
St. Bonaventure has no diíficulty in maintaining the special pre- 
sencc of the divine light in human certitude in the face of Aristo¬ 
telian Science. If immutable truth is God, as Augustine held, and 


53 Text in V, 17-27. 

54 Quacstiones de Scientia Christi , q. IV, concl. (V, 23-24). 
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the principies of demonstration are immutable, as Aristotle lield, 
are they not identical ? Bonaventure is not disturbed by the dif- 
ficulty. There is a difference between absolutely immutable truth 
(God) and conditionally immutable truth (principies). If a principie 
expresscs a creaturely truth, then the principie, as creaturely, began 
to be and of itself can not-be. But, it is more persistently objected, 
is not the truth of a principie of itself certain to the human mind ? 
To this Aristotelian thrust Bonaventure’s answer is worth reading 
rathcr carefully. « Although a demonstrative principie, as expres- 
sing a statement, is something created, yet the truth signified by 
that statement can be signified either according as it is in matter, 
or according as it is in the soul, or according as it is in dic divine 
art, or in all of these ways together. For the truth in an exterior 
sign is a sign of the truth that is in the soul, since words are signs 
of the conceptions in the soul. But the soul, according to its high- 
est part, is related to what is above it, just as according to its 
lower part it is related to what is below it, since it is locatcd midway 
between created tliings and God. Henee the truth in the soul is related 
to this twofold truth as something intermedíate is related to two extremes , 
so thatfrom below the soul receives certitude in a relativo sense , andfrom 
above it receives certitude in an absolute sense » 55 . 

As a model of the divine illumination at work, the concluding 
italicized sentence places the effect of God where St. Bonaventure 
saw it. The soul, located between the world below it and God 
above it, judges what comes from below in the light that comes 
from above. St. Bonaventure is not concerned with the way from 
below or with the internal economy of Aristotelian Science. He 
is not concerned to transíate the divine illumination into an Augus- 
tinianizcd Aristotelian psychology of knowledgc, ñor does he 
think to show in terms of the objeets of intellectual knowledge that, 
in its mutability, the world is not the source of the essences that 
the intellect conceives. St. Bonaventure does not enter Aristotelian 
Science on its own ground — even to save it. The «saving » of 
Aristotelian Science by the divine light was to be the adventure 
of the new Augustinianism of St. Bonaventurc’s followers. Mat- 
thcw of Aquasparta is an cxcellent example of sucli an adventure, 
visualizing as he did a world of puré intelligibles before the mind 
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of man that owed its existence less to the world than to thc di¬ 
vine light. 

By comparison widi Matthew, St. Bonaventure remained an 
oíd Augustinian in die sense diat when he quoted or otherwise 
notíced Aristotle he did so in the world of St. Augustine. St. Bon¬ 
aventure was not a theologian aiming to receive and assimilate 
Aristotle. He lived by preference in the hght of Scripturc, in love 
with God. That is why Augustine was his teacher. Perhaps we are 
near to remembering the true Bonaventure if (to recall an oíd 
remark) we think of him as a St. Francis let loose arnong the 
speculative theologians. What could he say to them except that 
he saw — and found — the light of God everywherc in creation ? 
And the modern historian, on rereading thc Scraphic Doctor, can 
do no more than recognize, in spite of his own pcdestrian gait, 
that the unión of this new Francis with God was the living source 
and lióme of his visión. 


Michael Schmaus 
München 


NEUPLATONISCHE ELEMENTE IM TRINITÁTSDENKEN 
DES ITINERARIUMS BONAVENTURAS 


Summarium. - In sua doctrina Bonavcntura differt ab Augus- 
tino, Anselmo et Thoma Aquinense. Necessarium est igitur 
ad hanc diíFcrentiam explanandam examen instaurare histo- 
riae doctrinae psychologicae Augustini ct progressus eius de- 
cursu temporum, specialiter in saeculo XII. Accurato studio 
Commentarii in primo Sententiarum Petri Lombardi, sed et 
praesertim Itincrarii mentís in Deum apparet influxus nco- 
platonicus cum Mario Victorino, Pseudo-Dionysio et Johanne 
Scoto Eriugena in bonaventurianam doctrinan!. 


Seit langem ist bekannt, da6 Bonaventuras Trinitatslehre sich 
von der Trinitatskonzeption Augustins, Ansclms von Canterbury 
und der durch Tilomas von Aquin in der abendlandischen Theolo- 
gie zur Herrschaft gekommenen Trinitatserklarung wesentlich 
unterscheidet. Man darf sagen, daG Bonaventuras einschlagige Lebre 
naher bei den Formulierungen der Hciligen Schrift und der grie- 
chischen oder vielmehr der antiochenischen Theologen steht ais 
jene des heiligen Augustinus und des Tilomas von Aquin, wenn- 
gleich sich beide Konzcptioncn im Fclde des Glaubensgeheimnisses 
bewegen. 

Über Bonaventuras Trinitatslehre sind wir durch die einge- 
henden Untersuchungen des ehemaligen Mainzer Bischofs Albert 
Stohr unterrichtet, nachdem schon Ende des vorigen Jahrhunderts 
der franzosische Forscher Th. de Régnon auf die in der mittelal- 
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terlichen Trinitatslehre bestehenden Unterschiede aufmerksam 
gemacht 

Die Nahe dcr bonaventuranischcn Trinitatsinterpretation zur 
Heiligen Schrift drückt sich schon darin aus, daB er den BegrifF 
und den Terminus « Gott» vor allem auf jene Wirklichkeit an- 
wcndet, welche wir ais erste gottliche Person zu bezeiclmen pfle- 
gen. Dicser Gott hat einen Sohn, das ewige, ihm wesensglciche 
Wort. Er bringt init dem ewigen Logos den ihm und seinem 


1 Th. de Régnon, Études de théologie positive sur la Sainte Trinité. 4 Bdc., Bd. 1-3 
París 1898; Bd. 4 ohnc Jahrcszahl; M. Schmaus, Dic psychologische Trinitatslehre des heili¬ 
gen Augustinus , Münster 1927 (Photomech. Neudr. init Nachwort und Litcraturergan- 
zung 1969); A. Stohr, Die Trinitatslehre des heiligen Bonaventura , Bd. 1, Münster 1923; 
dcrsclbc, Die Trinitatslehre Ulrichs von Straüburg , Münster 1928; ders., Die Hauptrich- 
tungen dcr spekulativen Trinitatslehre in dcr Thcologie des 13. Jahrhundcrts, in: ThQ 106 
(1925) 113-135; ders., Des Gottfried von Fontaines Stellung in der Trinitatslehre , in: ZKTIi 
50 (1926) 177-195; M. Schmaus, Der líber propugnatorius des Tilomas Anglicus und die 
Lehrdifferenzen zwischcn Tilomas von Aquin und Dutis Scotus, Bd. 2: Die trinitarischen 
LchrdifFcrcnzcn, Münster 1930; derselbe, Augustinus und dic Trinitatslehre Wilhelms von 
¡Vare, in: Aurelias Augustinus. Festschrift der Gorrcsgescllschaft, hrsg. von M. Grab- 
mann u. J. Mausbach, Koln 1930, 315-352; derselbe, Dic Trinitatslehre des Fulgentius von 
Ruspe , in: Charisteria. Alois Rzach zum 80. Geburtstag, Reichenberg 1930, 166-175; 
derselbe, Die Trinitatslehre des Simón von Tournai , in: Recherches de théologie anc. et tuéd. 
3 (1931) 373-396; dcrsclbc, Die Textc der Trinitatslehre in den Sententiae des Simón von 
Tournai , in: Recherches de thcologie anc. et méd. 4 (1932) 59-72, 187-198, 294-307; derselbe, 
Aurelias Augustinus, 15 Biicher iiber dic Drcieinigkcit , Münchcn 1935/6; 2. Aufl. 1950, übcr- 
setzt und mit einer Einleitung verschen; dcrsclbc, Aurelias Augustinus , Übcr den Drcicini- 
gen Gott. Ausgewahlt und übertragen, Leipzig 1936, 2. Aufl. Münchcn 1951; V. Schurr, 
Dic Trinitatslehre des Bocthius im Lichte dcr yskytischcn Kontroversen <(, Padcrborn 1935; 
A. Michel, Rclations divines et Processions divines , in: Dictionnairc de théol. cath. 13, 1937, 
2135-2156; J. RóSycki, Doctrina Pctri Abaclardi de Trinitate , Posen 1938/39; A. M. Ethier, 
Le «De trinitate » de Richard de Saint Víctor , París 1939; A. Dahl, Angastin und Plotin. 
Philosophische Untersuchungen zum Trinitdtsproblem und zur Nuslehrc, Lund 1945; A. Mi¬ 
chel, Trinité. II. La théologie latine du VI a au XX e sibcles, in: Dictionnairc de théol. cath. 
15, 1950, 1702-1830; derselbe, Verbe , cbda. 2639-2672; R. Perino, La dottrina trinitaria 
di S. Anselmo ncl qtiadro del sao método teológico e del sao concetto di Dio , Rom 1952; G. Du- 
meige, Richard de St. Víctor et Vidée ehrétienne de Vamour , París 1952; A. Krempel, La doc¬ 
trine de la relation chez saint Tilomas , París 1952; M. Mellet O.P. - Th. Camelot O.P., 
Oeuvrcs de saint Augustin , 15 u. 16: La trinité (2 Bdc.), París 1955, Einleitung von E. Hen- 
dricks, OSEA; L. Scheffczyk, Die Grundziige der Trinitatslehre des Joh aúnes Scotus Eriugcna, 
in: Théologie in Geschichte und Gegenwart. Festschrift M. Schmaus, Münchcn 1957, 497- 
518; M. Schmaus, Das Fortwirken dcr augustinischen Trinitdtspsychologie bis zur karolin- 
gischen Zeit , in: Vitae et veritati. Festgabefür Karl Adam, Düsseldorf 1958, 44-56; P. Ha- 
dot, Etrc , Vic , Penséc chez Plotin et avant Plotin , in: Les Sourccs de Plotin , Geni 1960 (Fon- 
dation Hardt, Entrcticns V, 105 ff); J. Schneider, Die Lchre vom Dreicinigcn Gott in 
dcr Schulc des Petras Lombardas , Münchcn 1961; M. Schmaus, Die Trinitdtskonzeption 
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lice de un modo pasible. « Nam de eo quod mortalis homo non 
fierit, quod mortale corpus non sumeret, nisi peccatum accidisset, 
propter quod et nos omnes facti sumus mortales, nulli dubium est, 
nulli nisi infideli incognitum est. Illud quaerimus, utrum hoc fu- 
turum et humano generi aliquo modo necessarium erat, ut Deus- 
Homo fierit caput et Rex omnium, ut nunc est, et quid de hoc res- 
pondebitur. Nimirum de ómnibus sanctis et electis certum est, 
quia nati fuissent omnes, et soli, si non accidisset illud peccatum 
primae praevaricationis... quod de isto capite, et rege omnium 
electorum angelorum et hominum sentiendum, nisi quod et ipse 
máxime causam necessariam non habuerit ipsum peccatum , ut fierit ex 
hominibus dclitias suae caritatis habiturus cum filiis hominum ? 
(Prov . VIII) ». Aquí el autor declara que la Encarnación es inde¬ 
pendiente del pecado y que éste tan sólo influyó en el modo de la 
venida de Cristo, que se realizó no ya en carne impasible sino pa¬ 
sible. ¿ Y cuál es, entonces el motivo ? Líneas atrás del texto citado 
lo dice: «¿ Cuál es la causa, escribe, por la cual Dios lo creó todo, 
sino este Hijo del Hombre ? Religiosamente se ha de decir, re¬ 
verentemente se ha de oir, que para coronar de gloria y honor a 
este Hijo, Dios lo ha creado todo » 8 . 

Por lo tanto, para Ruperto el motivo de la Encarnación fue 
el que Cristo fuese el fin de la creación. Nótese la ausencia de prue¬ 
bas para sostener la tesis. 

b) Honorio de Autun 

Por los años de la muerte del Abad Ruperto, Honorio de 
Autun publicó en forma de diálogos su obra Libellus octo quaestionum . 
En ella el autor da como motivo de la Encarnación el que la na¬ 
turaleza humana pudiese ser deificada y afirma igualmente que el 
pecado solo es causa de la pasión y muerte de Cristo. En un diá¬ 
logo pregunta el discípulo al maestro: « Vcllem doccri utrum Chris- 
tus incarnaretur si homo in paradiso pcrstitisset ? Cum enim tota 
Scriptura clamat, Christum pro humana rcdemtione venisse, pu- 
tatur nunquam in carne venisse, si homo non peccasset quem rcdi- 
meret: et sic videtur peccatum hominis filis se Christi causa incar- 
nationis». Y responde el maestro: «Peccatum primi hominis non fuit 
causa Christi incarnationis , sed potius fuit causa mortis et damnationis: 
causa autem incarnationis fuit praedestinatio humanae deifcationis... Ab 


8 O. cit t. 168, c. 1624. 
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exclusivo. La Redención como motivo de la Encarnación no excluye 
la tesis de la Predestinación absoluta. 


II - El motivo de la encarnación 

DESDE EL SIGLO XII HASTA SAN BUENAVENTURA 

El motivo de la Encarnación como problema, como tesis dispu¬ 
tada, sólo surge en la primera mitad del siglo XII. Se aproxima la 
Edad de Oro de la Escolástica. Las grandes controversias del si¬ 
glo XIII ya están latentes en aquél. 

También ya en el siglo XII encontramos la preocupación espe¬ 
culativa, aunque todavía no debidamente planteada, del motivo 
que llevó a Dios a obrar ese prodigio inaudito de hacerse hombre. 
Veamos los autores separadamente. 

a) Abad Ruperto (1135) 

En este monje benedictino encontramos, por primera vez, 
planteada la tesis de si Cristo se hubiese encarnado en el caso de que 
Adan no hubiera pecado. La respuesta que da es afirmativa: la 
Encarnación es el fin de la creación. La tesis no es sostenida por el 
autor en todas sus obras. En el libro De Trinitate et eius operibus 
escrita entre los años 1114 y 1117, la niega en un sentido exclusivo. 
Nos dice que si nosotros le debemos mucho a Cristo, El también 
nos debe a nosotros, «pues si no hubiésemos sido pecadores, nin¬ 
guna causa habría para que tú (Cristo) debieses ser hecho Dios... » 4 . 
Idéntica afirmación encontramos en las obras escritas por este autor 
entre los años 1117 y 1126 5 6 . Es en este año cuando muda de opi¬ 
nión con su obra De victoria Verbi Dei 6 y al año siguiente, 1127, 
en la obra De oloria et honore Filii hominis propone el motivo de 
la Encarnación como problema en el sentido escolástico. Dice: 
« Utrum... bilius Dei... etiamsi peccatum, propter quod omnes 
morimur, non intercessisset, homo ficrit, an non » 7 . Al responder 
afirmativamente establece la célebre distinción entre Encamación 
pasible c impasible: el pecado sólo hace que la Encarnación se rea- 


4 Migne PL t. 167, c. 1610. 

6 O. cit ., t. 168, c. 558; 938, 636, 680; t. 167, c. 75. 

6 O. cit., t. 169, c. 1246. De glorificatione Trinitatis , t. 169, c. 75. 

7 O. cit., t. 168, c. 1628. 
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piedad 1 . Las opiniones comunes, dice el Santo al fin del Tercer 
Libro de las Sentencias, que trata precisamente del Verbo Encar¬ 
nado, «pro viribus meis in ómnibus praecedentibus libris adhaesi 
tamquam viae securiori, et sicut scio et possum, mihi et aliis consi- 
milibus parum intelligentibus persuadeo adherendo»; y pocas lí¬ 
neas adelante agrega que ésta fue la vía que siguió en todo el Libro 
Tercero sin querer decir que las otras opiniones « minime impro- 
barem » 2 . Estas líneas nos darán mucha luz y justifican desde ahora 
nuestro método. 

I - El motivo de la encarnación 
A PRINCIPIOS DEL SIGLO XII 

El estudio de la Patrística que llega hasta el siglo XII, en este 
nuestro problema, lleva a la conclusión de que durante once si¬ 
glos el motivo de la Encarnación no dió lugar a ninguna contro¬ 
versia doctrinal. Por lo tanto, no lo encontramos como una tesis 
perfectamente delimitada alrededor de la cual se puedan encontrar 
afirmaciones o negaciones precisas. A pesar de esto, en los Santos 
Padres encontramos afirmaciones, a veces explícitas, a veces implí¬ 
citas, que nos dicen que el pecado no fué la razón principal de la 
mayor obra « ad extra » de la Santísima Trinidad. Afirmar que todo 
fue creado en Cristo; que el hombre fue hecho a imagen de Cristo; 
que Cristo fue prefigurado en Adán, aún en su estado de inocencia; 
que la formación de Cristo es el principio de todas las obras « ad 
extra » de Dios; que ángeles y hombres fueron predestinados en 
Cristo; que Este como hombre es primogénito entre las criaturas; 
que toda gracia procede de Cristo, etc., afirmar todo esto y muchas 
otras cosas, repetimos, como lo hacen la mayoría de los Padres, 
presupone que la Encarnación no se realizó por obra del pecado. 
De lo contrario, no se comprenden tales afirmaciones 3 . Luego, 
cuando esos mismos Padres hablan de cierta relación entre el pe¬ 
cado y la Encarnación, no los podemos interpretar en un sentido 


1 Opera omnia, Quaracchi, 1887, Prokgomena , III Seat ., t. III, 1. 

2 O. cit ., 896. 

3 Estas conclusiones, con los textos correspondientes se encuentran en Chrisíus , 
Alpha et oniega P. Chrysostome. R., Lillc, 1892. Un examen de tales textos se puede ver 
en P. I. M. Roca, P. L. M. Roschini, De ratione primaria existentiae Christi et Deiparae 
Romac, OfFicium libri Catholici, 1944, 20, 21. 
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Summarium. - Viam sccurior sequitur Bonaventura in quaes- 
tionc praedcstinationis Christi. Ad explanandam hanc posi- 
tionem, in primis examinatur doctrina motivi Incarnationis 
apud Rupertum, Honorium Augustoduncnscm, Robcrtum 
Grossctcstc, Albcruun Magnum nccnon Alcxandrum Halcn- 
sem. Sequitur examen positionis Bonavcnturae et oritur con- 
clusio qua apparet Bonaventuram lincamcnta proposuisse doc- 
trinac quae erit Scholac franciscanae. 


Para lo estudiosos de la Escuela Franciscana, ya se considere 
ésta materialmente en sus tesis comunes o ya formalmente en su 
línea directriz, no deja de causar extrañeza la solución que dió 
San Buenaventura al problema del motivo de la Encarnación. 

Mas la verdadera posición del Santo no es tan clara como pa¬ 
rece a primera vista. Aclarar esta es el fin del presente estudio. Nos 
preguntamos: ¿ Negó el Seráfico Doctor la Predestinación absoluta 
de Cristo en el sentido escotista ? Que tesis negó ? ¿ Cuáles las causas 
por las cuales las negó ? ¿ La tesis que afirma ?, la afirma en un sen¬ 
tido exclusivo ? Esperamos responder a estas preguntas. Para ello, 
nos ha parecido bien, estudiar no sólo los textos bonaventurianos, 
sino proceder primero a una revisión liistórica del problema en 
los teólogos anteriores. Este método nos garantiza una respuesta 
satisfactoria que de otro modo no alcanzaríamos. 

Debemos recordar aquí que en la elección de opiniones San Bue¬ 
naventura prefiere las más comunes y las que más favorecen a la 
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de la fusión mane de deux pensées! On se contentera, en guise de 
confirtnatur , de citer un passage du Soliloque bonaventurien (en 
réalité, dialogue entre un homme et son ame): 

« Anima. O homo, iam amore videndi Dominum Deum crea- 
torem meum langueo... Iam gravis est mihi omnis creatura ad 
videndum, quia nimis incomparabiliter supereminet cius pulcri- 
tudo, a quo processerunt hace omnia. 

Homo. O anima, exspccta cum patientia, ut crescant tua de- 
sideria, quia scriptum est: « ...Modicum... et videbitis me». 

Anima. O modicum longum, modicum nimis prolixum, quia 
etsi módica sint merita, longa tamen sunt desideria » 114 . 

En Bonavcnture et chez le Docteur du Bec, c’est la méme ar- 
deur de désir, la méme ferveur d’amour, la méme impatience de 
voir Dieu!... 

Pour le Docteur Séraphique, Anselme «l’argumentateur » 115 , 
Anselme « l’augustinien » 116 est aussi Anselme « le pieux » 117 , « le 
bienheureux » 118 Anselme, un maítre de vie spirituelle aussi bien 
qu’un guide en spéculation religieuse. Peut-étre comprenons-nous 
mieux maintenant pourquoi Dante, Yaltissimo poeta , voit Anselme 
et Bonaventure, tout proches, en son Paradiso ! 119 . 


dans le c. 25 du Prosl., ne va pas a l’cncontre de la dialcctiquc des raisons néccssaircs, car 
Anselme a deja rationnellement établi, dans le Monol. (cc. 1-11) et dans le Prosl. (cc. 5 ss.) 
qui lui fait suite, rcinincncc du Bien divin. A propos d’autres textes bibliques cites dans 
le Prosl, surtout dans le chapitrc 1 et les chapitres 14-18, on pourrait observer comment 
le ncoplatonisme augustinien de S. Anselme aide sa foi a interpréter le vocabulaire de 
rillumination presque toujours emprunté aux Psaumcs, dans un sens spirituel, anagogique. 

114 Solil, c. 4, n. 27 (VIII, 66). 

115 Red. art., n. 5 (V, 321). 

110 Red. art., ibid. 

117 Solil, c. 4, n. 27 (VIII, 66). 

118 Brevil p. 7, c. 7, n. 6 (V, 290). 

110 La Divina Commedia, canto 12. 
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Deus, cognoscam te, aman te, ut gaudeam de te 10B . La joie pleine que 
promet le Verbe, «Vcrité du Pére » 107 , ne peut étre ici-bas que 
pressentie ou... prospectée, cspcrée et demandée, préparée par le 
progrés en connaissance et en amour 108 , puisque normalement 
ici-bas et de fait dans l’éternité, « on aimc dans la mesure ou l’on 
connaít», et l’on doit jouir dans la mesure oü Ton aimc (c. 26). 
Ainsi s’accomplira le conseil du Fils de Dieu: « Demandcz et vous 
rccevrez pour que votre joie soit parfaite » 109 (c. 1 et c. 26). La 
rcalisation plénicre est eschatologique; c’est pourquoi le statut de 
la dicologie anselmienne, comme celui de la synthése bonaventu- 
rienne, est « prospectif» no . Anselmc a peine á refouler l’ardeur de 
son désir, mais comme en un cerclc intelligible, il retourne, dans 
la foi puré, au « Dieu un et trine, bcni a jamais» lu , qui est le prin¬ 
cipe et la fin, le demicr mot de toute sa recherche, aussi bien dans 
le Monologion (c. 79) 112 que dans le Proslogion (c. 26). 

Il scrait bien aisé de trouvcr de nombreux textcs bonaventu- 
riens dont la résonance est identique á cclle de ces trois chapitres 
anselmiens. Le meilleur indice de cette harmonie n’est-il pas d’ail- 
leurs la prédilection que S. Bonaventure a vouée á ces pages, 
jusqu’á les fairc siennes et a s’y identifier lui-méme en quclque sorte 
avec S. Anselme ? Pour dccrire la joie de l’espérance chrétienne 
et pressentir la joie plcniére du ciel, dccide-t-il, non verba mea, 
sed beati Anselmi ponanturl 11S . Ici le parallcle est superflu; il s’agit 


100 Pros!., c. 26, p. 121, 14. 

107 Ibid.y c. 26, p. 121, 21. La médiation du Verbe n’est pas absente du Prosl. (v.g. 
c. 26), mais elle est bcaucoup plus visible dans le Monol. , le Cur Deus homo et les Orationes 
¿¡ve meditationes de S. Anselme. 

108 Prosl. , c. 26, p. 121, 14-18. Sur le role de l*a ffectus chez S. Anselme, et la logique 
partieuliere qu’il inspire, on consultcra avec profit R. Roques, Structurc et caracteres de 
la pribe anselmienne , dans Sola ratione , Ansclm-Studien ..., 1969. - Sur la spiritualité de 
l’imagc de Dieu au Moyen-Age, on pourra lire la tres richc étude de R. Javelet, Image 
et ressemblance au Xlle sibcle. De saint Anselme a Alain de Lille, 1967, 2 vol. 

109 Jn. 16, 24, cite dans Prosl., c. 26, p. 120, 25. 

110 L’cxprcssion nous est suggéréc par l’articlc de G. Tavard, Le statut prospectif 
de la théologie bonaventurienne , dans REA, 1955, pp. 251-263. 

111 Prosl. , c. 26, p. 122, 1-2. 

112 Cf. p. 87, 12-13. 

113 . Brevil., p. 7, c. 7, n. 6 (v. 290). S. Bonaventure presente S. Anshlme comme l’un 
de ses initiateurs ex exdgése biblique (Red. art., n. 5; Hexaem ., coll. 11, n. 4 (V, 380-381); 
cf. H. de Lubac, Exégése mediéuale , II, 2, p. 300); n’y a-t-il pas deux cxcmples frappants 
de la maniere anselmienne, dans l’utilisation dialectiquc du nec ocultis vidit... de S. Paul, 
ct dans cellc de Yintra in gaudium de la parabole évangélique ? - Le recours á PEcriturc, 
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rectitude désintéressce, qui semble reléguer au second plan de sa 
psychologie religieuse le désir de la bcatitude; mais les trois der- 
nicrs chapitres du Proslogion nous démontrent par les faits que ces 
deux aspirations, loin d’étre incompatibles, peuvent et doivent 
s’unir harmonieusement dans la vic spirituelle. Car le summum bo- 
num du chapitrc 23 est aussi le bonum summe dekctabile du chapitre 
24 et la plenitudo gaudii des chapitres 25 et 26, le fruit de l’union des 
volontés et de la communion des cocurs. En somme, par ses ana- 
lyses intcrieures du chapitre 25, Anselme ne poursuit pas d’autre 
but que la rectitude volontaire, autre dénomination de la justice 
du Royaume ou de la pureté du coeur 100 ; mais il elimine progres- 
sivement tout ce qui n’est pas Dieu, pour parvenir á son seul amour, 
1’unique nécessaire: Cur vagaris... ? Ama unum bonum... Dcsidera 
simplex bonum... 101 . Aussi souscrirait-il volontiers a la pensée de 
Bonaventure, qui estime que «l’homme est rectifté... quand sa vo- 
lonté se conforme á la souveraine Bonté dans l’amour » et que «la 
rectitudo affectionis peut seule donner l’cxpéricnce de 1’union a 
Dieu » 102 . Cette rectitude ne bannit pas la tendresse; elle l’cpurc 
et l’avive, comme le montrent les expressions haletantcs qui met- 
tent fin au Prosíogion: Meditetur...\ Amet...\Esuriat...\ Sitiat... \ Desi- 
deret (illum gaudium) tota substantia mea...\ 103 . Méme si, sur le plan 
mctaphysique, Anselme distingue tres nettement Yaffectio iusti- 
tiae 104 (vcl rectitudinis) et Yaffectio commodi 104 (vel beatitudinis), il 
reconnaít qu’au niveau de la vie concrete ces deux affections se 
rejoignent et se complctent dans la rectitude de gráce et la tensión 
vers le bonheur éternel 103 . 

3. Aspiration a la joie parfaite. 

L’asccnsion dialectique vers le Bien supréme culmine en une 
pricre qui est l’explicitation du dcsir initial de contempler et d’ai- 
mer en soi l’image du Dieu un et trine (Prosl. c. 1, in fine): Oro 


losophiques de S. Anselme, intr., pp. 35-37. - Ph. Delhaye, Qnelques aspeets de la morale de 
S. Anselme, dans Spic. Becc., pp. 401-422. - R. Pouchet, La rectitudo..., pp. 187-197, et 
-240-241. - J. G. Bougerol, Saint B. et S. Ans, pp. 340-341, 345-347, et 353-356. 

100 Cf. notre ctude sur La rectitudo..., p. 240. 

101 Prosl., c. 25, p. 118, 15-17. 

102 Cf. J. G. Bougerol, dans Lexique saitit Bonaventure, art. Rectificatio, p. 113. 

103 Prosl., c. 26, p. 121, 22-24 et p. 122, 1. 

104 Cf. S. Ans., De concordia, q. 3, cc. 11-13; dans Yéd. Schmitt, vol. 2, pp. 279-287. 

105 Cf. notre Rectitudo.,., p. 195. 
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Vers ce souverain Bien, l’ascension est progressive: veritatis specta- 
culis intendendum, et intendendo gradatim ascendendum 94 . 

Des le début du chapitre 24, Anselme a observé que la joie 
donnée par les biens crees est infinimcnt distante de cclle que Dieu 
seul peut nous procurer par son proprc Bien: non qualem ( iucun- 
ditatem) in rebus creatis sumus experti, sed tanto differentem quanto 
differt creator a creatura 9S . On pourrait dire que la phrase de S. Paul 
aux Corindiiens scande les trois moments de la recherche ansel- 
mienne: nec ocultis vidit, nec auris audivit, nec in cor hominis ascendit 
(i quae praeparavit Deus diligentibus se) 96 . Le bien et la joie de Dieu 
transcenderá tout le sensible (cf. c. 24 et c. 25, preniiére partie): 
nec oculus vidit, nec auris audivit ! lis transcendent méme toute pensée 
et tout désir humains: nec in cor hominis ascendit ! 

C’cst Dieu lui-méme qui a preparé son bien et sa joie pour 
ceux qui l’aiment. Aussi, dans le chapitre final (c. 26), commc au 
chapitre 14 du Proslogion, Anselme, aprés avoir «interrogé l’intime 
de son étre » (c. 25), attend-il maintenant de Dieu seul la réponse 
á son désir: dic animae meae, demande-t-il au Seigneur; puis dans 
une sccondc instance, dic servo tuo intus in corde suo, si hoc est gau- 
dium (plenum) 97 .„ N’y a-t-il pas ici une allusion discréte á une 
source cachée de connaissance et d’amour, autre que celle oü 
Anselme a puisé jusqu’alors ? 

Mais il sait que 1’illumination spéciale qu’il sollicite ne pourra 
jamáis étre, ici-bas, qu’un avant-goüt de cette «joie sans mesure » 
(c. 26), oü Dieu se réserve d’introduire dans l’au-delá son serviteur 
fidele: intra in gaudium Domini tuil Et parce que cette joie sera 
sans mesure, observe Anselme avec finesse, non totum illud gaudium 
intrabit in gaudentes, sed toti gaudentes intrabunt in gaudium 98 . 

On a souvent observé 99 que l’idéal de S. Anselme est une 


01 Itin., c. 1, n. 8 (V, 298). 

85 Prosi, c. 24, p. 118, 1-3. 

86 1 Co. 2, 9 cite dans Prosl., c. 25, p. 118, 14-15, ct Prosl., c. 26, p. 21, 6-8 et 11-12. 

97 Prosl. , c. 26, p. 120, 23-25 et p. 121, 4-6; cf. Gregorius Magnus, Hom. in Ezc -• 
chieletn , 1. II, h. 5, 18-19 (PL 76, 995-996). 

98 Prosl. y c. 26, p. 121, 1-4. L’idée (totigaudentes intrabunt in gaudium) a séduit S. Bo- 
naventure. Cf I Sent ., d. 1, a. 3, q. 2, concl. (I, 41); Se. C//r., q. 6 (V, 35) ; Serm. 5 Pasch. 
2 (IX, 313); Serm. 2 Peni. í (DC, 359). 

99 L’ouvrage fondamental sur l’histoirc des rapports entre l’idéal évangélique ct 
la philosophie grecque, au Moycn-Age, est celui de J. Roiimer, La finalité inórale chcz les 
tliéologiciiSy de saint Augustin ñ Dtins Scot , 1939. Voir encore P. Rousseau, Oeuures phi — 
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seul et unique » 88 . On peut dire que la est attcint le sommet de 
l’argumeiitation rationnelle du Proslogion. Mais, a nouveau, An- 
selrne se tourne vers lui-méme, dans le dessein de fairc de ce sou- 
verain Bien objectif, son souvcrain Bien subjcctif, la source de 
sa propre béatitude. Ici Yintellectus, sans perdre ses droits, appelle a 
son aidc Yaffectus ct il recourt méme a l’cxpéricnce du monde 
sensible, d’oü était parti le Monologion (cc. 1—11) 88 . 

Pour trouvcr un echo á ces pages il faut aller aux chapitres 
6-7 de Yltinéraire bonaventuricn: on y entend la vibration d’un 
méme dcsir, on y apprcnd le secret de la priére, mater et origo sur- 
sumactionis et la place de Yaffectus dans la recherche de Dieu: 

Cuín haec contemplarís, vide ne te existimes comprehendere incom- 
prehensibilem (Itin. c. 6) 90 . 

Parum est dandum inquisitioni et multum unctioni... Interroga gra- 
tiam, non doctrinam; desiderium, non intellectum; gcmitum orationis, 
non studium lectionis... (Itin. c. 7) 91 . 

2. Ascensión vers le Bien supréme. 

Anselme se livre maintenant a une sorte de remontée anago- 
gique, pour se démontrer á lui-méme sa dcrniére afíirmation du 
chapitrc 23: « en Dicu est tout bien, ou plutót il est le Bien total». 
Il cprouve (probat) la vérité par une analyse intégrale, qui s’appa- 
rente á la reductio bonaventurienne. L’csprit de la recherche est 
plus modeste encore qu’au debut du Proslogion; il s’agit d’une 
coniectatio 92 , d’unc « conjecture » sur la qualitc et la grandeur du 
souvcrain Bien. Tour á tour, Anselme interrogo les biens sensibles 
(extra se, c. 24), les biens intellectuels ct affcctifs (intra se, c. 25), 
pour s’élever, du moins en esperance, par-delá ces biens crees, 
jusqu’au Bien supréme (supra se, c. 26), qui dépasse toute con- 
naissance, unifie toute volonté, mcrite tout amour et renferme 
toute joie. 

Toute ceuvre créée, dirá plus tard Bonaventure, vicnt de 
Dieu et retourne á Dicu: opus manans a Deo revertitur in Deum 93 . 


88 Prosl., c. 23, p. 117, 21-22. 

88 Cf. pp. 13-26. 

80 Cf. n. 3. 

81 Cf. n. 6. 

92 Prosl.y c. 24, tit., p. 117, 24. 

93 Brcvil.y p. 5, c. 1, n. 6 (V, 253). 
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selme, soit de S. Bonaventure 86 a ; on se contente la plupart du 
temps de mentionner en note les références; parfois l’on resume 
la teneur de ces pages en quelques mots rapides, sans songer aux élé- 
ments prccicux qu’elles renferment pour une interprétation authen- 
tique (concrete et complete!) et du Proslogion et de la théologie 
bonavcnturienne. Essayons de dégager ces éléments et de les grou- 
per en trois series de rcflexions: 1. Sentiment d’inconnaissance. - 
2. Ascensión dialectique vers le Bien supréme. - 3. Aspiration á la 
joic parfaite. 

1. Sentiment d’inconnaissancc. 

A partir du chapitre 14 87 , S. Anselme s’avoue insatisfait de 
ce qu’il a trouvé sur Dieu, car il n’a pas rencontrc Dieu lui-méme; 
il passe ou plutót il alterne dcsormais du dcsir de la prcsence de 
Dicu au sentiment de sa transcendance, double disposition qui 
était deja a l’origine de sa recherche ( Prosl. c. 1): 

O summa et inaccessibilis Lux, o tota et beata Veritas, quam longe 
es a me, qui tam prope tibí sumí Quam remota es a conspectu meo, qui 
sic praesens sum conspectui tuo ! Ubique es tota praescns, et non te video. 
(Prosl. c. 16). Oui, Dieu est plus grand que tout ce que l’on peut 
penser de lui (c. 15), ce qu’affirmait deja le Monologion (cc. 64-65). 
A la lumiére inaccessible de Dieu, Anselme compare ses propres 
ténebres (cc. 14, 16, 18), fruits de sa misére de pécheur plus en¬ 
core que de son indigcnce de crcature. Il aspire a une ccrtaine 
perception de Dieu: Cur non te sentit anima mea, si non invenit te ? 
(c. 14). Ce que l’oeil malade de son ame voit de Dieu, il le voit 
bien dans sa Lumiére, comme on voit un objet a la lumiére du 
soled, mais sans pouvoir fixer la Lumiére cllc-méme (c. 16). Ses 
sens spirituels sont comme «seléroses, hebetés, obstrucs par la 
langueur invéterée qu’il hérite du peché » (c. 17). Mais il recourt 
a la priére (c. 18), implore pour son oeil spirituel «purification, 
guérison, acuite, lumiére », afin d’obtcnir une certaine «intuition » 
de Dieu; puis il bande ses forces pour reprendre sa rcchcrche toto 
intellectul Cclle-ci aboutit a l’affn:mation (c. 23) que le souverain 
Bien, l’uniquc Ncccssairc, c’est le Dieu-Trinité de la révélation 
chrctiennc. «En lui est tout bien, ou plutót il est le Bien total, 


sea II y a cepcndant d’hcureuses cxccptions! 

87 Prosl., p. 111, 6-25; cf. les articlcs respectifs de P. Evdokimov et H. de Lubac, 
dans Spic. Becc., I, pp. 233-258 et 295-312. 
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Ici, la spéculation de S. Bonaventure se porte vers l’idée de 
Bien et rejoint la démarche du Proslogion qui, apres avoir débuté 
par la découverte du veré esse de Dieu, s’achéve sur la considéra- 
tion du summum Bonum. Mais alors qu’Anselme avait glissé presque 
inscnsiblement de la détermination des attributs de Dieu a la con- 
sidération de ses trois Personnes sur le fondement de l’unique 
preuve, S. Bonaventure fait appel á l’idée dionysienne du Bonum 
summe diffusivum sui 82 pour conduire l’idée anselmienne á son 
ultime conséqucnce, Pafíirmation de trois Personnes en Dieu: 

«Optimum quod simpliciter est quo niliil melius cogitari 
potest: et hoc tale sic est quod non potcst rccte cogitari non esse, 
quia omnino melius est esse quam non esse; sic est quod non po¬ 
test recte cogitari quin cogitctur trinum et unum. Nam « bonum 
dicitur diffusivum sui»; summum igitur Bonum summe diffii- 
sivum est sui ». Et S. Bonaventure d’achever son argumentation 
en termes proprement anselmiens: non igitur summum Bonum esset, 
si re vel intellectu illa ( diffusio ) carne posset 83 (cf. Pros1. c. 2 passim). 


III 

II nous reste á considércr comment S. Anselme et S. Bona¬ 
venture s’ctudient a adhércr á ce souverain Bien qui est Dieu, pour 
y trouver la joie parfaite. Interrogeons sur ce point les trois der- 
niers chapitres du Proslogion (cc. 24-26) qui, on s’en souvient, bé- 
néficient dans l’oeuvre de S. Bonaventure d’un traitement privile¬ 
gié. Il les cite par maniere de conclusión, ou plutót de perspectivc 
(et prospective!) filíale, dans le Breviloquium 81 , le Soliloquium de 
quatuor mentalibus exercitiis 85 et le De perfectione vitae ad sórores 8G . 
Les trois chapitres du Proslogion sont reproduits dans leur quasi- 
intégrité a la fin du Breviloquium, avec ampleur dans les deux au- 
tres ouvrages. On est surpris de constater que ce passage célebre, 
qui est le couronnement de toute la recherche du Proslogion, ait 
médiocrement attiré l’attention des commentateurs soit de S. An- 


82 Dionys., De caclcsti hterarchia, c. 4, n. 1 ct De divinis nominibus, c. 4, n. 1. 

83 Itin., c. 6, n. 2 (V, 310). 

81 Brevil., p. 7, c. 7 (V, 290-291). 

85 Solil., c. 4, n. 27 (VIII, 66). 

88 Pcrf. vit., c. 8, nn. 6-8 (VIII, 126-127). 
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que les chapitres 1 et 2 de l’Ititi. corresponden* aux chapitrcs 1-14 
du Mono!., le chapitre 3 de Yltin. aux chapitres 66-68 et méme 
aux chapitres 69-73 du Monol., le chapitre 4 de Yltin. aux chapitres 
75-76 du Mono!., le chapitre 5 de Yltin. aux chapitres 2-4 du Proslo¬ 
gion, le chapitre 6 de Yltin. aux chapitres 5 et 23-25 du Prosl, et 
enfin le chapitre 7 de Yltin. au chapitre 26 et dernier du Proslogion. 
Ccs rapprochements, cela va sans dire, ne prétendent pas s’imposer, 
ni insinuer pour l’ensemblc une influence directc, pas davantage 
évacuer l’influence evidente de S. Fran^ois d’Assise et du pseudo- 
Denys; ils veulent simplement proposer de nouveaux indices d’une 
méme tendance spirituelle, tout en reconnaissant que, si la mys- 
tique est fréquemment latente dans Yintellectus de S. Anselme, 
elle accede, chez S. Bonaventurc, á une parfaite conscience 
d’elle-méme et de ses aspirations. Ccpendant, il y a plus que de 
faibles indices; il y a dans Yltinerarium deux dépendances littéraires 
et doctrinales dont il faut faire état; clics concernent precisément 
les chapitres 5 et 6 (done les degrés les plus eleves avant l’extase). 

La speeulation sur l’idée d’Etre s’y appuie tres nettement sur 
l’argument du Proslogion; mais ici, l’idée anselmienne n’est pas 
considérée commc une preuve de l’existence divine; elle sert a 
mettre en lumiére comment les pcrfections de la nature divine 
clle-mcme s’imposcnt a notre pensée, si nous considcrons l’Etre 
dans l’absoluc pureté de sa transcendance: v.g. Itin. c. 5, n. 3: 
i ñdeat ipsutn esse adeo in se certissimum, quod non po test cogitari non 
esse 77 ; it. n. 6: si Deas nominat esse primarium, aeternum, simplicis- 
sitnum, etc..., impossibile est ipsutn cogitan non esse 78 ; it. n. 7: quia 
enim perfectissimum, nihil potest cogitari ultra ipsutn nieláis 79 . Dans 
ce dernier passage, S. Bonaventurc iníléchit l’expression nihil maius 
du Prosl. c. 2 dans le sens de Prosl. c. 5, en écrivant nihil melius. 
Rien d’étonnant á cette inflexión; elle est authentiquement an¬ 
selmienne, puisque la proposition Dcus est quidquid melius est esse 
quatu non esse 80 introduit, dans le Proslogion, á la connaissance de 
la nature de Dieu. Et le nihil melius du chapitre 5 de Yltin. nous 
achemine vers le quo nihil melius cogitari potest 81 du chapitre suivant. 


” V, 308. 

98 v, 309. 

79 V, 310. 

80 Pros!., c. 5, p. 104, 8-17. 

81 Itin., c. 6, n. 2 (V, 310). 
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dans le Proslogion, y est plus dépouillée et plus directement ordon- 
née á la décou verte de l’Etre que dans le Monologion et le Cur 
Deus homo; l’intiine connexion entre «le logique et Fornique», 
pour reprendre l’expression de J. G. Bougerol 72 , y est plus visible 
que partout ailleurs dans Foeuvre anselmienne. Aussi S. Bona- 
venture, quand il « réduit» á sa plus simple expression la démarche 
dialectiquc 72 a , ne fait-il que prolongcr et porter á sa perfcction 
le propos simplificatcur de S. Anselme en son Proslogion. 

Le R.P. Bougerol rappcUc, dans son ctude sur « S. Bonavcn- 
ture et S. Anselme » 73 , que le Docteur Séraphique utilise la dia- 
lcctique anselmienne des raisons nécessaires pour démontrer la 
difFusion du souverain Bien. L’argumentation ontologique de Bo- 
naventure, notait-il deja dans son «Introduction» á l’étude du 
grand Docteur, est « parallcle au schéme anselmien » 74 . Nous vou- 
drions illustrer ces assertions, en rapprochant les étapes de Yltine- 
rarium mentís in Deum de la démarche de S. Anselme dans le Mo¬ 
nologion et surtout le Proslogion. 

Observons d’abord le plan de Y Itinerarium mentís in Deum; il 
s’agit de «la spéculation d’un pauvre dans le désert 75 » de ce 
monde, privé de la vue directc et de la présence parfaite de Dieu, 
son souverain Bien. Ce traité, qui est le tracé d’un idéal spirituel 
plus encore qu’une synthcse de théologie, invite Fáme a chercher 
Dicu á travers le sensible (cc. 1 et 2), puis dans l’intelligible hu- 
main, naturcl (c. 3) et surnaturcl (c. 4), enfin dans Fintelligible 
transcendant que représentcnt l’idée d’Etre (c. 5) et l’idée de Bien 
(c. 6), et la laisse sur la perspectivc du repos de Fextase (c. 7), oíi 
Dieu lui donnera, s’il le veut, la « manne cachée 78 », pour péré- 
grincr vaillammcnt vers la Jérusalem céleste, pays de la visión 
bienheureuse, et passer, avec le Christ, de ce monde au Pére de 
toute lumiére. 

Sans sollicitcr les textes, on pourrait dégager un parallélisme 
assez large, il est vrai, mais tres suggcstif, entre YItinerarium d’unc 
part et les Monologion et Proslogion, d’autre part. On observerait 


72 S. Bonavcnture ct S. Anselme , p. 344. 

72a Cf. E. Gilson, dans La Pltilosophie de S. B. t p. 109; P. Vignaux, ici pin 
nuancé, Philosophic..., p. 115. 

73 Cf. Antón., 1972, p. 339. 

74 Cf. p. 125. 

75 Jim., incipit (V, 296). 

76 Cf. Ap. 2, 17, cité dans Itin ., c. 7, n. 2 (V, 312). 
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rer un parallcle entre le couplc Verutn indubitabile-summa Ventas 68 
de S. Bonaventure et celui de S. Anselme: Ens in intellectu - Ens 
in re 69 , ou encore entre Yens quo maior cogitan nequit et le Vere esse™ 
du Proslogion. Tout cela repose sur un commun augustinisme, mais 
s’exprime en des formules oü chaqué Docteur met sa frappe per- 
sonnelle 71 . Si la métaphysique et la logique de la coimaissance 
sont tres elabores chez le Docteur du Bec 71 a , la psychologie de 
la connaissance y est tres réduite et se trouve, par contre, tres 
développée chez le Docteur Seraphique. Continuitc et comple¬ 
mentante ! 

Ainsi la preuve du Proslogion n’aurait pas etc aussi profonde- 
ment modifice par S. Bonaventure qu’on pourrait le penscr; au 
contraire, á travers les nuances — sensibles encore, certes — qui 
séparent une argumentation chez Anselme et une manifestation 
d’évidence chez Bonaventure, il y aurait une foncicre similitude 
d’esprit. 

On notera que la dialectique des raisons nécessaires, presente 


fi8 M. Trin., q. 1, a. 1 (V, 45); I Scnt., d. 8, p. 1, a. 1, q. 1, concl. (I, 151). 

69 Prosl., c. 2, pp. 101-102; cf. De veníate, cc. 2-3 et c. 7, pp. 177-180 et 185-186. 

70 Prosl., c. 3, pp. 102-103. 

71 Sur la doctrine et le vocabulairc de l’illumination chez S. Anselme, d’aprcs le 
Proslogion, il faudrait citcr, outre les passages deja mentionnés dans le texte, le chapitrc 1: 
qnando illumiuabis oculos nostros et ostendes nobis faciein tuam ?... Domine, i Ilumina nos... li- 
ceat mili i suspicere lucem, vcl de longc vel de profundo. Doce me quaerere te, et ostende te quae- 
renti; le chapitrc 14: Si... vidit lucem et veritatem, vidit te... Si non vidit te, non vidit lucem 
nec veritatem. An et veritas et lux est quod vidit et tamen nondum te vidit, quia vidit te aliquatenus, 
sed non vidit te sicuti es? -; le chapitrc 16 en cnticr -. Sur Parné, image de Dieu par nature, 
voir Monol., cc. 66-68 et Prosl., c. 1, in fine; cc dernier passage est cite par S. Bonaventure, 
Solil., n. 2 (VIII, 30). - Sur la corrélativité des deux préscnces, ccllc de Dieu et ccllc de 
rhomme, cf. Prosl. c. 1, les deux premiers paragraphes, c. 20, in fine: cum semper ibi sis 
praesens, sen cum illud semper sit tibi praesens. Tout Peffort de Táme, selon S. Anselme, consiste 
a se rendre, par la connaissance et l’amour, de plus en plus présente á Dicu, qui lui est 
toujours présent d’unc prcscncc intime et tres sccréte: In te moveor et in te sum, et ad te 
non posstim accederé. Intra me et circa me es, et non te sentio (c. 16). Adhuc lates, Domine, ani¬ 
mam meam in luce et beatitudine tua, et idcirco versatur illa adhuc in tenebris et miseria sua. Cir- 
cumspicit etiini, et non videt pulchritudinem tuam (c. 17). On pourrait rapprochcr de ccs lignes 
le mot fameux de S. Bonaventure: Patct... quomodo in omni re quae sentitur vel cognoscitur. 
Ínterius lateat ipse Deus (Red. art. n. 26 (V, 325). Sur la présence de Dieu chez S. Bona¬ 
venture, on pourra consultcr les articles de G. Tavard, Théologie et préseme de Dieu d'aprcs 
S. Bonaventure, dans Année théologique, 1951, pp. 233-238 et 321-334. 

71a Cf. S. V anni-Rovichi, Sant 1 Anselmo c la filosofia del sccolo XI, 1949, pp. 42-63; 
P. Mazzarella, II pensiero speculativo di S. Ansehno d'Aosta, 1962; P. Michaud-Quantin, 
Notes sur le vocabulairc psycltologiquc de S. Anselme, dans Spic. Becc., I, p. 30. 
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qui devient purement et simplement, pour nos commentateurs 
modernes, une prcuve augustinicnne, adjointe par Bonaventure a 
la preuve anselmienne. Conime si Ansclme lui-mcme n’avait pas 
vu dans sa proposition du De veritate le nerf de son argument!... 
Pour lui, la dialectique nécessaire de la pensée sur Dieu manifesté 
avec évidence la régulation de la Vérité premiére. De fait, S. An- 
selme nous affirme dans son De veritate, c. 10 63 , que « Dieu, sou- 
veraine Vérité, est la regle de toute vérité » et c. 13 64 , qu’« il n’y a 
qu’une seule Vérité dans tout ce qui est vrai », ultime proposition 
que Bonaventure reprend á son compte dans la conclusión de 
la question 1, en y ajoutant ce commentaire: «le vrai, en tant que 
tel, signifie un rapport á la cause exemplaire » 65 ; et un peu plus 
bas: «tout étre est vrai, et il s’exprime naturcllemcnt par l’expres- 
sion de ccttc divine Lumiére qui, si elle arretait son influence, en- 
traínerait pour tous les autres étres, la perte de leur vérité » 6I! . N’y 
a-t-il pas la, sous la plume de Bonaventure lui-méme l’exempla- 
risme et l’illumination. tels qu’il les tire de l’enseignement de S. An- 
selme ? Ainsi, lorsque dans la question 2 du meme arricie, il men- 
tionne au fondement 4, á cóté de l’argument du Proslogion, la pro¬ 
position suivante: « notre intellect ne saisit rien sinon par la Lumiére 
et Vérité premiére; done toute intcllcction qui consiste a penser 
que quelque chose existe, se fait par la prime Lumicre; mais sous 
l’influence de cette prime Lumiére il ne convient pas de penser 
que la Vérité premiére n’existe pas 67 », cette mention n’cst, dans 
l’esprit du Docteur Séraphique, qu’un conjirmatur anselmien de la 
preuve anselmienne. 

Aussi pourrait-on définir le Proslogion comme une dialectique 
de la présence et de la transcendance de Dieu, oü le désir d’An- 
selme ne sommcille jamais, tendu qu’il est vers de nouvelles ma- 
nifestations plus claires et plus intimes de la Lumiére et de la Vé¬ 
rité de son Seigneur (Prosl. c. 1, cc. 14-18, cc. 24-26). Chez Bona¬ 
venture comme chez Anselme, le principium essendi est aussi le 
principium cognoscendi 67a ; il y a intime connexion entre la vérité 
logique et la vérité ontologique. A ce propos, on pourrait suggé- 


63 Cf. p. 190, 6-7. 

61 Cf. p. 196, 27 ss. 

65 I Sent., d. 8, p. 1, a. 1, q. 1, ad 4 (1,152). 

66 Ibid. 

67 I Sent. t d. 8, p. 1, a. 1, q. 2, fund. 4 (1,153). 
67a Hexaém.y coll. 13 (V, 331). 
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mination divine. Réservons une mention particuliére á un texte 
du Proslogion, le chapitre 4, que Bonaventure nous rapporte dans 
le fondement 21 des Questions disputóos de Myst. Trin. 56 , qui in- 
troduit a sa troisicme voie: honc Domine, gradas tibi, quia quod cre- 
didi prius te donante, iam sic intelligo te i¡lustrante, ut si nolim te essc 
credere, non possim non intelligere 57 . Et Anselme ne fait-il pas allu- 
sion á la rcgulation de la Vérité premiére, lorsqu’il écrit au 
chapitre 14 du memc ouvrage: An potuit omnino (anima mea) 
aliqnid intelligere de te, nisi per lucem et veritatem tuam ? 58 D’autrcs 
textes plus explicites soit sur 1’exemplarisme divin, soit sur l’illu- 
mination, seraient a glaner dans le Monologion, (par cxemplc le 
chapitre 33 59 sur le Verbc, exemplaire de toutcs choses) dont 
nous savons l’homogénéité fonciére avec le Proslogion. Nul doute 
que Bonaventure n’ignore pas non plus cet ampie traite sur Dieu, 
car il l’a notablement exploité. Mais il nous refere lui-mcmc au 
De vcritate anselmien 60 , qui se donne lui-aussi, mais á un autre titrc 
que le Proslogion, comme le prolongemcnt métaphysique, ou 
plutót l’approfondissement épistémologique du Monologion 61 . Com¬ 
me le Docteur Séraphique le declare lui-méme dans I Sent., d. 8, 
p. 1, a. 1, prol. ° 2 , les deux questions de cet article 1 qui traitent 
de la vérité de Dieu, sont intimcment liées: la question 1 vise a 
établir que «la Vérité est le proprc de l’Etre divin », la question 2 
démontrc que «l’Etre divin est tellement vrai que sa non-existence 
est impensable»; la question 1 nous préparc a comprendre et 
admettre la tlicsc de la question 2, qui concerne la preuve ansel- 
mienne. Done, dans la pensée de Bonaventure, impossible de bien 
saisir la portée de l’argumcnt d’Ansclme si l’on ne préte pas atten- 
tion a la question 1 qui en est le solide fondement. Or, que lisons- 
nous dans la question 1, fondement 4 ? Précisément, une citation, 
en substance, du De veritate anselmien, qui nous apprend que 
«tout est vrai par la Vérité premiére»; proposition ansclmicnnc, 
héritée sans doute du néoplatonisme chrétien de S. Augustin, mais 


56 Cf. q. 1, a. 1 (V, 47). 

67 Prosl., c. 4, p. 104, 5-7. Bonaventure cite également Pros/., c. 14, pp. 12, 
(112) 5-7; cf. Se. C/ir. q. 4, auct. 12, (V, 21). 

58 Pros/., c. 14, p. 111, 17-18. 

68 Mono/., c. 33, p. 53, 10-12. 

80 I Senl., d. 8, p. 1, a. 1, q. 1 (I, 150). 

01 De veritate , c. 1, p. 176, 6-20. 

62 I, 150. 
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Commentaire des Sentences, mais qu’il ne les separe pas dans les 
Questions disputées sur le mystére de la Trinité 53 . La oú le professeur 
croit discerner une dépendance indispensable de la preuve ansel- 
mienne vis-á-vis de l’augustinienne, au point, dit-il, que Tune 
(l’anselmienne) «se raméne a» l’autrc 54 , ne serions-nous pas en 
droit de pcnser á une simple confirmation (ou méme justificación) 
de Tune par l’autre ? Si chaqué argument des questions disputées 
est allegue par Bonaventure comme ayant sa valeur propre, pour- 
quoi ne pas accorder l’autonomie á celui de S. Anselmc ? 

Si, dans l’esprit de S. Bonaventure, deux preuves ne pouvaient 
avoir forcé probante Tune sans l’autre, pourquoi ne les a-t-il pas 
conjointes dans un seul « fondement», d’autorité ou de raison ? 
La question est d’importance: elle revient, en derniére analyse, a 
se demander si, oui ou non, la preuve du Proslogion est admise 
comme valable par S. Bonaventure. Car appuycr une preuve sur 
une autre, c’est lui óter sa valeur de preuve, done la dénaturer. Le 
probléme vaut la peine d’étre pose et si possible résolu. Il semble 
qu’on puisse a priori le réduire a trois Solutions: ou le Doctcur Sc- 
raphique a interpreté Anselme par Augustin, ou Augustin par 
Anselme, ou enfin Anselme par Anselme. Les trois procedes sont 
justifiables, mais seul Bonaventure peut donner la reponse authen- 
tique a cctte question, et seul le troisiéme procede peut garantir á 
l’argumcnt d’Anselme son originalité. Interrogeons le Docteur 
Séraphique. Avant de songer que S. Bonaventure a pu lire An¬ 
selme a travers Augustin, ou méme Augustin á travers Anselme, 
demandons-lui s’il n’a pas cherché, en exégete avisé, a interpré- 
ter Anselmc par lui-méme, c’est-á-dirc par le contexte du Pro¬ 
slogion 55 , ou éventuellcment par d’autres ouvrages anselmiens de 
méme date, qui auraient mieux explicité sa «théorie de la con- 
naissance ». 

3. Illumination et dialectique anselmiennes. 

Or le Proslogion, quoique sobre en fait d’explications, puisque 
sa raison d’ctre est un propos de réduction simplificatricc, ne man¬ 
que pas de nous renseigner sur la pensée d’Anselme en fait d’illu- 


53 Ibid., p. 225. 

64 Ibid ., p. 227. 

55 J. G. Bougerol nous ouvrc la voie dans son ctude sur 5. Bonaventure et S. An - 
. sclnie (pp. 348-350). 



LE PROSLOGION ET BONAVENTURE 


111 


visión (immédiate); la contuition, jamais une intuition. Nous som- 
mes loin de l’ontologismc, chcz lui comme d’ailleurs chez S. An- 
selme. 

Cette interprétation n’óte ríen de sa rigueur au jugement que 
fait Bonaventure de l’ensemble des philosophes 48 , qu’il compare a 
Yinsipiens du Proslogion, obstiné á ne pas comprcndre parce qu’il 
ne veut pas croire; mais elle fait droit aux exceptions qu’il re- 
connait et souligne avec lui que tout pliilosophe paien qui ne 
veut pas accueillir la lumiére de la foi, quand elle lui est offerte, se 
condanme par la méme a méler beaucoup d’erreurs á une exacte, 
mais encore tres obscurc idee de Dicu; un tel philosophe, par le 
fait de son ignorance et de son mauvais vouloir, risque d’aboutir 
a la négation puré et simple du vrai Dicu. Tant le peché originel 
et ses suites ont enveloppé l’áme humaine d’épaisses ténébres, 
oblitéré en elle l’image de Dieu et oté á Yoculus mentís son acuité 
primitive! 

2. Dépendance ou autonomie? 

Il est une autre observation, commune a plusieurs commenta- 
teurs modernes, notamment P. Vignaux 49 et J. Chátillon 50 , á la 
suite de Gilson 51 , mais avec moins de nuances que ce dernicr, se- 
lon laquclle S. Bonaventure a en quelque sorte valorisé l’argument 
de S. Ánselmc en recourant á la théoric augustinienne de la Vérité 
premiére. Le profcsseur Chátillon résume en ces termes cette diéo- 
rie «augustinienne»: « Nulle vérité ne peut etre connue qu’a la 
lumiére de la premiére vérité; si done l’intelhgence admet une 
seule vérité, fut-ce en déclarant que la vérité n’cxiste pas, il admet 
l’existence de la vérité premiére, c’est-á-dirc l’existence de Dieu » 52 . 
J. Chátillon fait observer que le Docteur Séraphique distingue les 
deux preuves — celle d’Augustin et cclle d’Anselme — dans son 


48 Hexaént., coll. 7, nn. 3-12 (V, 365-367). 

49 Cf. Philosophic au Moycn-Age % p. 115. 

60 Cf. L’argument..., pp. 224, 229. 

61 La plulosopliie de S.B. , p. 112: mais il vicnt d’ccrire, page 109, comme pour 
restituer son bien á S. Ansclme: «Le substratum métaphysiquc de la prcuve, nettement 
pressenti par S. Ansclme, atteint ici (chcz S. Bonaventure) á la plcine conscience de soi». 
J. G. Bougerol, lui aussi, semble faire quelqucs reserves: « Meme si la formulation bo- 
naventurienne de l’argument anselmien n’a de sens qu’cn liaison avec la preuve augusti¬ 
nienne, c’cst bien dans la foi qu’elle est ¿laboree ». ( Iníroducíion ..., p. 76). 

52 L’argument..., p. 227. 
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de raison ne peut croire que Dieu n’existe pas» 41 . L’esprit humain 
est convié dans le Commentaire sur les Livres des Sentences, dans les 
Questions disputees sur le mystére de la Sainte Trinite, comme dans 
1 Itinéraire de Vame vers Dieu, a trois mouvements successifs extra 
se, intra se et supra se, pour y considérer tour a tour dans les créa- 
tures, en lui-méme et dans la Veritc premiére, les vestiges, 1’image 
et la ressemblance de la divine Lumiére. Ainsi Bonaventure nous 
conduit-il au Verum indubitable 42 de l’cxistence de Dieu par le 
« vrai» imprimé dans notre raison naturclle, image de Dieu, par le 
« vrai» que clament les créatures (expression bien franciscaine, bien 
scripturaire aussi!), enfm par le «vrai en soi», qui est le plus cer- 
tain et le plus évident de tous 43 , mais cette derniére évidence elle- 
meme, et c’est la notre hypothése explicative, est susceptible, dans 
son ordre, de degrés indéfinis, car si elle se manifesté á nous á la 
maniere d’un premier principe, parfaitement évident de lui-méme, 
il n’en reste pas moins que notre appréhension en est plus ou moins 
claire et ne sera jamais ici-bas une compréhension. Elle sera 
d’un moindre degré chez un incroyant, doué d’une relativo 
droiture ( rectitudo naturae) 44 , tcl philosophe paien par exemple, 
« fils de lumiére » 45 , gratifié de la seule lumiére de la raison natu- 
relle et de rillumjnation divine correspondante; seule la lumiére de 
la foi vive procure la rectitude parfaite 46 , qui permet d’étre uni a 
Dieu d’amour connaturel á lui et d’accéder par lá-mcme a une 
évidence plus nette de son existence. En somme, le degré d’évi- 
dcnce auquel nous atteignons se mesure á notre connaissance des 
termes de la proposition Dais est 47 , termes trés obscurs á l’in- 
croyant, clair-obscurs au croyant (mais susceptibles chez lui aussi 
de plus et de moins, selon l’exercice et la vitalité de sa foi) 47 a , par¬ 
faitement clairs pour les seuls bienheureux, dans la visión face á 
face. Suivant S. Bonaventure, l’évidcncc d’ici-bas n’est jamais la 


41 I Sent., d. 8, p. 1, a. 1, q. 2, ad 5 (1,155). 

42 M. Tritt., q. 1, a. 1, ff. 21-24 (V, 45). 

43 Ibid. 

44 Cf. E. Gilson, La philosopliic de S.B. , p. 82, III Sent. d. 33, a. 1, q. 5, concL 
(III, 723). 

45 Hexaétn., coll. 4, n. 1 (V, 348). 

46 Brevil., p. 5, c. 4, nn. 3-6 (V, 257-258). 

47 M. Tritt., q. 1, a. 1, n. 29 (V, 48); cf. I Sent., d. 8, p. 1, a. 1, q. 2 (I, 155). 

47a D’oú la juste remarque d’E. Gilson, dans La philosophie de S.B. , p. 108, n. 1 et 
pp. 367-368. 
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sont la pour nous en donner le confirmatur , ainsi que la réponse a 
Gaunilon 34 3 . 

La position de S. Bonaventure est-elle sensiblement différente? 
En d’autres termes, n’admet-il pas, comme Anselme, que l’argu- 
ment est susceptible d’une double valcur, suivant que Ton procede 
de la foi ou sans la foi ? Observons tout d’abord que le Docteur 
Scraphique n’ignore pas le point de depart de la preuve ansel- 
mienne, puisqu’il cite, dans les Quaestiones dispútatele de mysterio 
Trinitatis 35 , le chapitre 4 du Proslogion oü S. Anselme fait préci- 
sement allusion á sa foi initiale: quod prius credidi ,... iam intelligo, te 
Domine iIluminante 36 . Il nous semble que la troisiéme voie bona- 
venturienne, comme l’argument d’Anselme, a une portée pluri¬ 
valente suivant la condition spirituelle et intellectuelle (ex parte 
cognoscentis) 37 de celui qui l’emprunte. Toute preuve bonaven- 
turienne de l’existence de Dieu, en quelque endroit qu’elle preime 
son clan, est bien plutót, comme on sait, la manifestation d’une 
évidcnce qu’une demonstraron proprement ditc, au sens anstoté- 
licien du mot; c’est une prise de conscience de la présence divine, 
une approche de la lumiére de Dieu, une ouverture a son influence, 
de nature ou de gráce. Aussi, á mesure que la signification du terme 
«Dieu » 38 se precise et se clarifie dans chaqué intellect humain, 
s’accroít l’évidence de l’existence divine; car, si l’évidence ex parte 
cognoscibilis 39 n’est pas susceptible d’accroissement, Tévidence ex 
parte cognoscentis peut croítre ou dccroitre. On peut connaítre le 
sens du mot « Dieu », observe S. Bonaventure, soit par le raison- 
nement, soit par l’expérience, soit par rintellect 40 appuyé sur la 
foi. C’est l’esprit des trois voies. Divers sont les chemins qui mé- 
nent á Dieu; comme il y a plusieurs lumiéres, le lumen naturae , le 
lumen fidei (et gratiae), le lumen gloriae, il y a aussi, corrclativement, 
plusieurs modalités d’illumination. Pour la seule illumination na- 
turelle, Bonaventure declare par exemple qu’« aucun homme doué 


34a Resp. eá. t X, p. 139, 1-2: ex necessitate eo ipso quod intelligitur... revera probeta? 
existerc. 

35 Cf. q. 1, a. 1, ff. 21-24 (V, 45-49). 

36 Prosl. , c. 4, pp. 104, 5-7. 

37 Cf. M. Trin.y q. 1, a. 1, concl. (V, 49). 

38 Cf I Seut.y d. 8, p. 1, a. 1, q. 2, concl. (I, 154-155). 

39 Ibid. 

40 Hexaem.y coll. 5, n. 31 (V, 359). 
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nous permettrons de présenter nos propres rcflexions de lecteur, en 
les groupant sous trois chefs: 1. Foi ou raison ? - 2. Dépendancc 
ou autononiie ? - 3. Illumination et dialectique anselmiennes. 

1. Foi ou raison ? 

La foi est au départ du processus argumentatif du Proslogion ; 
c’est elle qui a pour objet « Fétre tel qu’on ne peut ríen penser 
de plus grand que lui», qui doit exister « a la fois dans Fesprit et 
dans la réalité (cf. Pros /., c. 2) 30 . La foi est-elle, aussi, au principe 
de la troisiéme voie bonaventuricnne qui conduit á Faffirmation 
de Fexistence de Dieu ? J. Chatillon ne le pense pas 31 et il fonde 
son opinión sur l’absence du mot credimus dans les allégations 
bonaventuriennes de la preuve du Proslogion; d’aprés lui, Bona- 
venture aurait profondément modifié cette preuve, jusqu’á en faire 
un argument exclusivcment rationnel, sans point d’appui sur la 
foi. Le R.P. Jacques Guy Bougcrol, qui ne ménage pas des éloges 
bien mérités au profcsseur Jean Chátillon pour sa rigourcusc ana- 
lyse liistorico-doctrinale, n’entend pas pour autant souscrire á la 
conclusión de cet auteur, sur Félimination, consciente ou non, 
par S. Bonaventure, du principe de la foi initiale, sinon dans 
Fénoncé, du moins dans Fesprit de la prcuve anselmienne. Il sou- 
tient au contrairc 32 que tel texte de la Collado 5 in Hexaemeron , 
et, plus encoré, Fesprit de la synthése bonaventurienne exigent la 
foi au départ de la troisiéme voie. L’une et Fautre interprétation 
semblent avoir, selon nous, leur mesure de vérité. Expliquons- 
nous. S. Anselme part, il est vrai, d’une définition de Dieu qu’il 
tient en fait de sa foi et il argumente en croyant; mais la preuve 
qu’il présente est valable en principe, estime-t-il, méme pour un 
incroyant (Yinsipiens du psaume 13, 1) qui, lui, part d’une défi¬ 
nition de Dieu que lui procure la seule raison. Ceci, le texte ansel- 
mien nous autorise á l’affirmer: et quidem credimus... Sed certe ídem 
ipse insipiens , cuín audit hoc ipsutn quod dico: aliquid quo nihil maius 
cogitan potest, intelligit quod audit {Prosí., c. 2) 33 . L’argument a une 
double face, done une double portée: il doit éclairer le croyant, il 
peut convaincre l’incroyant. Les chapitres 3 et 4 du Proslogion 34 

30 Cf. p. 102, 2-3. 

31 L 9 argument de S. Atisclme..., pp. 227-228. 

32 Cf. J. G. Bougerol, Introductian ..., p. 76. 

33 Cf pp. 101, 4, 7-8. 

3Í Cf pp. 102-104. 
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tenuerunt sancti, attendentes illud Isaiae secundum aliam translationem: 
« Nisi credideritis, non intelligetis 23 ? ». 

Autre affinité entre les deux Docteurs: leur théologie part 
d’une expérience personnelle, comme elle conduit á une expérience. 
Illic solus Deus intentio mea 24 , pensait le jeune Anselme en entrant 
á l’abbaye du Bec. C’est une méme intention qui a determiné l’en- 
tree de Jean de Fidanza (le futur frére Bonaventure) chez les fils 
du Poverello d’Assise, intention qu’il traduira plus tard sous cette 
forme augustinienne: nata est anima ad percipiendtm bonum infini- 
tum quod Deus est; ideo in eo solo debet quiescere et eo frui 2S . 

Troisiéme rapprochement: le livret anselmien a pour inspira- 
trice la recherche d’une présence de Dieu connuc et savourée: 
vultum tuum Domine requiram, redit-il aprés le psalmiste ( Pros ]., 
c.l et c. 18) 2B . Le systcme bonaventurien, «métaphysique 
de la mystique chrétienne» 27 , se fonde sur la conviction d’une 
présence illuminatrice et déiformante de Dicu et s’oriente, 
par-dcla l’extase méme, vers la présence éternclle, scule béatifiante. 
D’oü l’atmosphére de priére oü se déroule la réflexion théologique: 
comme le Proslogion, les deux oeuvres les plus caractéristiques de 
Bonaventure, le Breviloquiunt et YItinerarium mentís in Deum s’inau- 
gurent et s’achévent par une priére. 

Déjá nous apparaissent les signes évidents d’une affuiité spi— 
rituclle. Mais seule une analyse de détail peut nous permettre de 
discerner l’influcnce personnelle de S. Anselme, de celle de l’au- 
gustinisme ambiant, ou plutót des divers courants de l’augusti- 
nisme des douziéme et treiziéme siécles. 

II 

Nous supposons présentcs á l’esprit du lecteur, surtout pour 
la premiére phase de cette analyse, les études précitées de J. Chá- 
tillon 28 et de J. G. Bougerol 20 , car c’est a leur propos que nous 


23 Is. 7,9. 

24 Cf. Vita Atisclmiy 1. 1, c. 5, p. 10 (cd. Southern). 

25 I Sefli., d. 1, a. 3, q. 2, concl. (1,40). 

26 Cf. p. 97, 10 ct p. 114, 9-10; Ps. 26, 9. 

27 Cf. E. Gilson, La philosophie de S. Bonaventure , 3c cd., 1953, p. 75. 

28 Voir note 10. 

29 Voir note 12. 
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de son existence: aliquid quo nihil tnaius cogitan potest 17 . Le Proslo¬ 
gion répond done a un effort de condensatíon et de réduction des 
múltiples arguments du Monologion; mais il ne fait qu’un avec luí 
de par ses origines ct de par son objet. La méthode, en depit des 
apparcnces, en cst, elle aussi, fonciérement identique: prendre pos- 
session par rintelligence, de ce que l’on tient deja par la foi (cf. 
Monol., c. 1: credimus; Prosl., c. 2: credimus) 18 inconditionnelle- 
ment, mais aveuglcment. Le but assigné dans íes deux cas est avant 
tout contemplatif: réaliser la foi pour mieux en vivre (n’oublions 
pas l’ambiance monastique oü sont nés les deux traites), secon- 
dairement apologétique: justifier la foi et convaincre l’incroyant. 
Seúl le revétement litteraire des deux ouvrages est sensiblement 
different: le premier en date est écrit sub persona secum sola cogita- 
tione disputantis (Monol., prol.) 19 , le sccond, sub persona conantis 
erigere mentón suam ad contemplandum Deum et quaerentis intelligere 
quod credit (Prosl., prol.) 20 . Si le Monologion semble sacrifier Yaffcctus 
á la rigucur dialectique, le Proslogion traduit plus adéquatement 
l’esprit de S. Anselme, en présentant une alternance de spéculation 
ct de priérc, qui correspond mieux á ce qui fut toujours son ideal 
religieux. 

Or, chez Bonaventure égalemcnt, la conviction de l’existence 
de Dieu se « résout» dans l’amour du souverain Bien et dans le 
désir de sa possession pleine et entiére. Comme Anselme, il est 
« homme de désirs » (cf. Itin., prol. 21 , d’aprés Dn. 9, 23); le dyna- 
misme de la foi qui entrame toute son ocuvre vers une intelligi- 
bilité qui ne se réalisera pleinement que dans l’au-delá, cet in- 
achevement, cette ouverture au progrés dans la connaissance et 
l’amour de Dicu ne sont-ils pas la projection du mouvement vital 
de retour á Dieu qui caractérise le Proslogion anselmien ? Quand 
Bonaventure veut definir le statut de la thcologie, n’écrit-il pas 22 : 
Ordo enim est ut inchoetur a stabilitate fidei et procedatur per serenitatem 
rationis, ut perueniatur ad suavitatem contemplationis... Hunc ordinem 


17 Prosl., c. 2, p. 101, 4. 

18 Monol., c. 1, p. 13, 9; Prosl., c. 2, p. 101, 4. 

19 Cf. p. 8, 18-19. 

20 Cf. pp. 93-94, 21. 

21 N. 4 (V, 296). 

22 Serm. IV de rcb. theol, 15 (V, 571). 
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cette preuve ou s’en est reclamé pour justifier scs assertions; huit 
fois aussi, et trois fois avec une ampleur vraiment exceptionnellc 15 , 
peut-etre unique dans son oeuvre, S. Bonaventure a cité les trois 
dernicrs chapitres (Prosí., cc. 24-26) de l’ouvrage anselmicn, oü la 
connaissance et l’amour du souverain Bien nous acheminent vers 
la joie pléniére de la visión et de la possession de Dieu. Done il a 
suivi S. Anselme a la fois dans la démonstration de l’existence de 
Dieu et dans sa présentation de la nature méme de Dieu. Est-il 
fortuit, le fait que Bonaventure ait retenu les deux bouts de cette 
chame de « raisons nécessaires» ? N’est-ce pas au contrairc l’indice 
d’une double affmité ? Voici done la méthode qui nous semble 
s’imposer dans notre recherche. D’abord, jeter un rapide regard 
d’ensemblc sur le Proslogion, puis analyser dans le détail les deux 
groupes de textes qui en constitucnt, pour ainsi dire, les deux póles: 
cc. 2-4 et cc. 24-26. Ces deux analyses nous conduiront á quelques 
réflexions sur les tliémes respectifs de ces chapitres, la connais¬ 
sance de Dieu par voie d’illumination (cc. 2-4) et l’adhésion par 
voie d’amour, á Dieu, souverain Bien (cc. 24-26). 


I 

Le Prosíogion est un ensemble homogéne; onne peuten déta- 
cher un maillon, fut-il le premier, sans briser son unité et fausser 
son point de vue. Rcplacons l’argument dans son contexte, pour 
répondre aux intentions de fauteur: quaerere si forte posset inveniri 
unum argumentum... ad cistruendum quin Deus oere est et quid est sum¬ 
mum bonum nulío alio indigens ( Prosi ., Prooem.) 16 . La découverte 
de fuñique argument nécessaire n’est qu’un premier pas vers la 
souvcrainc Vérité et le souverain Bien. Les perfections divines sont 
déduites, une a une, de la défmition méme de Dieu qui est la preuve 


15 Drcvil., p. 7, c. 7 (V, 290-291); Solil., c. 4, n. 27 (VIII, 66); Perf. Vil., c. 8, un. 
6-8 (VIII, 126-127). 

16 Nous citons les ceuvres de S. Anselme d’apres l*cd. critique de Dom F. S. Schmitt, 
Sancti Ansclini Cantnariensis Archicpiscopi opera omnia , 6 vol., Nelson, Edimbourg, 1946- 
1961. Seront indiques les nn. de chapitres, les pages et les lignes en chiffrcs arabes. Toutes 
nos refércnces, sauf cclles du De concordia (vol. 2), sont empruntces au scul volume 1 
de l*cd. Schmitt. Prosl. — Prosíogion; Motiol. = Monologion. - Cette note rcnvoic á Prosl ., 
Prooem ., p. 93, 5-8. 
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Plusicurs travaux de valeur, publiés dcpuis une cinquantainc 
d’annces, ont niis dans une lumiére plus vive que par le passé, 
cette influence capitale qui fonde une authentique párente spi— 
rituelle entre le fds de S. Benoit et celui de S. Frangois d’Assise. 
Parmi les auteurs modernes, notons J. de Ghellinck 3 , Z. Van de 
Woestyne 4 , D. Dobbins 5 , J. M. Bissen 6 , Et. Gilson 7 , P. Vignaux 8 , 
P. Rousseau 9 , H. Urs von Balthasar 9a , J. Chátillon 10 , Ó. Gon¬ 
zález * 11 et tout spécialement J. G. Bougerol 12 , qui a souligné avec 
le plus de vigueur cette unité d’csprit. 

Le Proslogion est un champ d’invcstigation privilegié pour 
qui veut apprecier la portee de cette influence; les ctudes les plus 
recentes á ce sujet, celles de J. Chátillon et de J. G. Bougerol, ne 
sont pas á refaire; loin de nous le propos de les passer au crible de 
la critique 13 ! Nous voudrions plutót prendre appui sur leurs coin¬ 
munes assertions, pour aller de l’avant, c’est-á-dirc prolongcr la 
comparaison, de maniere á en élargir si possible les conclusions. 
J. Chátillon et J. G. Bougerol s’intcressent surtout á Fargument du 
Proslooion (cc. 2-4), pour montrer Fintcrprctation personnelle qu’en 
a donnee S. Bonaventure. Cinq fois dans son ocuvre, mais trois 
fois de fa^on plus explicite 14 , le Docteur Scraphique a analysé 


3 Cf. Le mouvement thcologique du XIle sibele , 2c cd., 1948, p. 85. 

4 Cf. De índole anselmiana theodiccae S. Bonaventurae, dans Antón., an. 1, 1926, fase. 
1-2, pp. 6-23 ct pp. 180-204. 

5 Cf Franciscan Mysticism, 1927, coll. Franciscan stndies, spccialcment pp. 71 á 
108 ct p. 200 (concl.). 

6 Cf Vexemplarisme divin selon saint Bonaventure, 1929, passini, v.g. p. 90. 

7 Cf La philosophie de saint Bonaventure, 3c cd., 1953, surtout pp. 101-118 ct pp. 
292-324. 

8 Cfr. Philosophie au Moycn-Age, 1958, pp. 105-117. 

9 Cf Oeuvres philosophiques de saint Anselme, 1947, p. 36 ct pp. 54-58. 

9a Cf La gloire et la croix, II, lrc partie (pour Anselme, pp. 211-215; pour Bona¬ 
venture, pp. 238-239). 

10 Cf De Cuillautne d'Auxcrre h saint Tilomas d'Aquin: Vargument de saint Anselme 
chez les premiers scolastiques du XIIc siecle, dans Spicilegium Beccense, I, pp. 221-230. 

11 Cf Misterio trinitario y existencia humana. Estudio teológico en torno a San Buena¬ 
ventura, 1965, c. III: San Anselmo de Cantcrbury, pp. 260-294. 

12 Cf Introduction h l'étude de S. Bonaventure, 1961, pp. 73-76 ct passim. Id., St. 
Bonaventure et la sagesse chrétienne, 1963. Id., Breviloquium , cd. lat.-fran^., introduction ge¬ 
nérale, pp. 34-49. Id., Saint Bonaventure ct Saint Anselme, dans Antón., 1972, pp. 332-361. 

13 On se permettra cepcndant, ici ou la, de formulcr quclqucs reserves ou de pro- 
poscr quclqucs hypothcses explicativcs. 

14 I Sent., d. 8, p. 1, a. 1, q. 2 (I, 153); M. Trin., q. 1, a. 1, ff 21-24 (V, 47); Hexaém., 
coll. 5 (V, 359). 
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LE PROSLOGION DE SAINT ANSELME 
ET L’ESPRIT DE SAINT BONAVENTURE 


Summarium. - Citationcs Proslogii Anselmi in operibus Bo- 
naventurae dcmonstrant specialem affinitatem ínter dúos doc¬ 
tores. Examine textuum famosissimae probationis ansclmía¬ 
me, necnon textuum ultimorum capitulorum, apparct influxus 
Anselmi in bonaventuriana Dci doctrinam cognitionis per 
viam illuminationis ct ctiam in doctrinam adhacsionis Dco per 
viam amoris. 


L’influence profonde de S. Anselme sur S. Bonaventure n’est 
une énigme pour aucun des familiers du Docteur Séraphique; 
cclui-ci cst le premier á en témoigner dans le De reductione artium 
ad theologiam \ lorsqu’il cite Tillustre Bcncdictin parmi les quatre 
Doctcurs médicvaux dont il se sent principalement redevable, aux 
cotes de S. Bernard et d’Hugues et Richard de Saint-Victor. 

Toutc l’ocuvre d’Anselme lui est bien connue, qu’il s’agisse 
de thcologie proprement dite ou de sotériologie ou encore d’an- 
thropologie surnaturelle. Commc sa pcnsée elle-meme, Pinfluence 
du Docteur du Bec semble se cristalliser autour de deux thémes 
favoris, la «thcodicée », incluant Texistence et la nature de Dieu, 
et la doctrine de la rectitude, incluant la satisfaction rcdemptrice, 
qui lui est intimement liée 1 2 . 


1 Cf. n. 5 (V, 321). 

2 Cf. R. Pouchet, La Rectitudo diez saint Anselme. Un itinéraire augustinien de 
Váme a Dieu , 1964, pp. 145-169 ct 254-258. 
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Comunque, quasi a riprova della opportunitá e « feconditá » di 
queste annotazioni, giova osscrvare ancora che proprio nell’auto- 
revolezza della verita e nella connessa dottrina del Verbo, é forse 
dato di rinvenire una compiuta giustificazione e piena validita per 
Yunum argumentum anselmiano 52 : la verita piena e concreta, ma- 
nifestantesi oltre le cure mondane e le vacue cogitationes , non puó 
non attestare persuasivamente la realta nella sua massimitá presente 
nella tnens , cioé Dio, fino a integrare la concretezza autorevole del 
Verbo. Cosí la parola, verbo esteriore, é sermo del verbo-verita 
interiore, attestante l’Essere intimo e fondante. 

É poi chiaro che il ricupero dell’autorita nella sua giustifica¬ 
zione ed autenticitá, come riferimento aH’essere-verita nella pie- 
nezza coscienziale e personale, potrcbbe diventare assai rilevante 
anche oltre Tambito precipuamente filosófico, per coinvolgere, in 
talunc maniere peculiari, prospettive etiche, sociah, ecclesiali, cd 
anche politiche, forse; owiamente per quanto é possibile trascor¬ 
reré dalla sapienza al contingente. 


52 Cfr. S. Anselmo, Proslogion , II c ss. (PL 158, 227-228). 
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volere ncl suo attuarsi, cioé implicarlo anche il chiarimcnto del- 
Fambito del volere, cosa possibile solo ricuperando il ruolo dclla 
persona, nella sua liberta e coralita, in qua clamamus: Alba, Pater 50 . 
Allora Fautorita ben lungi dal limitare e coartare la persona, pro- 
prio in quanto costituisce quella stessa vcritá autentica che fonda 
la persona medesima nella sua ecccllenza e primaritá eterna, in 
realta invece la esalta ed aflfcrma, stabilendola c costitucndola nel 
Verbo di liberta ed amorc. Cosí tutte le dicotomie cd i conflitti 
indicati si mostrerebbero artificiosi cd apparenti, perché connessi 
non all’autorita, ma alia dccadenza e contraífazionc di essa. 

Ed ecco, quasi a ricapitolarc tutte le considerazioni c gli aspctti 
fin qui illustrati in tema di autorita, aífacciarsi una intcrpretazione 
suggestiva della lezione bonaventuriana ncl sermo: F auctoritas, nella 
sua interiorita e caratterizzazione, non sarebbe altro che l’csprcs- 
sione dclla presenza compiuta dell’Essere, nella sua triformita; 
quindi vi sarebbe corrispondenza, se non equazione, fra autorita 
c Trinita. Invero, ritencndo Fautoritá, nei suoi due aspctti-momenti, 
si puó rilevare che (I) l’attinenza di essa al manifestara della vcrita 
non puó non supporre, contemporáneamente; c (A) chi si ma- 
nifesta (arché, uno, Pater, posse), ed anche (B) la Sua manifestazione 
(logos, Verbum, Filius, nossc), in modo tale da richiedere Fassenso- 
adesione, la quale (II) viene prestata compiutamentc (pneuma, 
Spiritus Sanctus, velle), scmpre in rapporto con la fondazione della 
coralita personale. 

A questo punto pero, lo svolgimento vcrrebbc naturalmente 
ad ampliarsi a dismisura, giacché a presupposto ed illustrazione di 
quanto or ora delineato non si potrebbero non richiamare, fra 
l’altro: la triformita dell’essere di coscicnza 51 , la pluralita e perso- 
nalitá dell’essere stesso, con la correlativa dottrina dellc persone, 
Fingraduazione dclFesser di coscienza, da picnezza e massimita a 
succcssive decurtazioni, con Fapertura a tutti i possibili recuperi, 
ecc. Ma tutto ció non puó non estilare ovviamcnte dcll’assunto di 
queste note. 


50 Cfr. Ep. Rom. 8, 15 c Ep. Gal. 4, 6. 

51 In proposito cfr. ad es., fra i niolti passi bonaventuriani: In I Sctit. d. III, pars II, 
a. I, q. III ( Utrum memoria , intelligcntia et voluntas sint ídem in essentia ctun anima) (I, 84-87), 
ibidcniy q. II ( Utrum mens notitia et amor habeant ordinem , acqualitatem et comsubstantialita- 
tcm ), ibidem , p. 91 : ...ordo cst Ínter hace ( mens , notitia , amor) quia mens est parens , notitia 
est proles , tertius est amor ab utroque procedáis. 
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riore, o praedicatio, o espressione-linguaggio 46 ; e di ció la giustifi- 
cazione cd il valore starebbe appunto ncU’esser l’espressione-lin- 
guaggio un sermo significante il vero, l’essere, e non certo il co- 
stituirsi di una struttura mera cocrente, ma in sé vacua (sincrónica 
o diacronica che sia) 47 ! Comunque, in tema di Verbo, non si puó 
ignorare che assai piü di recente trovansi degli approfondimenti 
rosminiani al riguardo 48 . 

Come, poi, il Verbo incarnatus est de Spiritu Sancto 49 , cosí 
l’assenso e l’affermazione del vero comportano l’intervcnto del 


46 Cfr. ad es. in proposito: In II Scnt ., d. X, a. III, q. I, conclusio (11,268), ...uno 
modo toqui dicit actum in se sive intrinsccum; alio modo actum ad altcrum , sive quodam modo 
cxtrinsccum. Primo modo toqui idem cst quod verbum formare sive gignere; secundo modo Ídem 
est quod verbum formatum depromerc sive cxprimere. Primo modo locttíio sive in Deo sive in 
homitie sive in angelo non cst aliud quam cogitatio. (In maniera quasi idéntica in In I Scnt., 
d. XXVII, a. un., q. I, 1.1, 482). Si dice in un sermo (IX, 59): Vox manifestat ipsum verbum. 
Vox eiiim signum cst intentionis intcllectus sive conccptus mentalis. Ancora piü rilevante: in 
De rcductione artium cit. n. 16 (V, 323), Si sermonan considercmus in respectu ad loquentcm, 
sic videmus quod omnis sermo significat mentís conccptum, et ille conccptus interior est verbum 
mentís et cius proles , quae nota est ctiam ipsi concipienti. Sed ad hoc, quod fiat nota audienti, 
induit Jormam vocis , et verbum intcllcgibile mediante Uto indumento fit sensibile ct auditur exte- 
rius ct suscipitur in aure cordis audientis... Iuxta turne modum videmus in Verbo aeterno , quod 
Pater acternalitcr ipsum conccpit generando... Sed ad hoc , quod homini sensuali fieret cognoscibile 
induit Jormam carnis , et Verbum caro factum cst... et tamen remansit in sinu Patris. Natu¬ 
ralmente é poi il sermo csteriore che cccita Pintclligenza c genera la sapienza; ad es. in 
De donis cit., coll. IV, n. 8 (V, 475). Impossibilc est quod sapicntia fiat doctrina nisi per ser¬ 
monan. Sermo autem non est sufficiens ad docendum nisi sit sententiosus. Cfr. anche In II Sent., 
d. X, a. II, q. II, concl. (II, 266-267). 

47 Cfr. sul tema, ad es. da ultimo, in polémica contro gli strutturalismi, la psica- 
nalisi, il marxismo, con corrczionc della impostazione di Heidegger (del quale peraltro 
si risentc l’influenza), come raccolta di vari saggi: P. Ricoeur, Le confiit des interprétations. 
Essais d’herméneutique , París, 1969. 

48 Quanto all’ampia elaborazione in materia di A. Rosmini, cfr. ad es. in Teosofia 
cit., vol. IV, passim c n. 1139 (sul verbo umano distinto da quello divino): Questo verbo 
umano non c che un assenso una affermazione un’adesionc del subietto intclligcntc, un sempli- 
cissimo si che cgli pronuncia , con cui acquista ta persuasione che cid che vede assolutamente ncl- 
Vidca sussiste in se stesso relativamente. Ancora in Nuovo Saggio cit., passim c n. 532: Quand'io 
ho Videa di una cosa , non so ancora se sussista la cosa di cui ho Vidca. Ora diamo che io faccia 
giudizio, col quale ajfermo a me stesso quclla cosa sussistente: quest’atto e il verbo della mia 
mente, n. 533: II verbo della mente dunque vien prodotto mediante una ejficacia della volontd 
che fissa e determina la cosa pensata , assentendo a credcre che quella cosa sussiste. Non e... il 
verbo della mente una semplice idea o specie; ma e /’affermazione d’una cosa determinata ri- 
spondente ad una idea come a suo tipo od csemplare. In proposito cfr., fra i tanti, T. Man- 
eerdini, Essere e veritd in Rosmini , Bologna, 1965. 

49 Dal Simbolo niccno-costantinopolitano, v. 8. 
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ritrovandovi e giustificandovi l’assenso dovuto all’autorevolezza 
della veritá. 

Come invero il Verbo eterno, manifestazione del Padre, eterna 
luce e veritá, si esplica compiutamente, non solo sotto l’aspetto 
dottrinale o sapienziale, ma addirittura con l’incarnazione 43 , la 
quale si compie non soltanto in sede storica, quanto nella coscienza 
cd interiorita di ciascuno; cosí non realizzano ancora la pienezza 
della veritá dcll’essere, né l’operativitá dellc radones aetemae e 
neppure la stessa revelado, od awento del vero in mentem; giacché 
la compiutczza di tale veritá si attua solo con la venuta in carnent, 
cioé quando la veritá diventa piü che evidente, addirittura pre¬ 
sente e diftusiva, concreta, e dunque attraente cd awincente come 
termine del sentimento: anzi essa stessa diventa rcaltá compiuta e 
costituita (ap proba ti o) constatandosi che et Verbum caro factum est 44 ! 
Questa concretezza, autorevolezza, forza ( potestas) della veritá ri- 
chiede anzi inelude di per sé owiamente (cioé sicuramente e ne- 
cessariamente) l’assenso, l’afFerniazione e l’approvazione, procla¬ 
mando: é cosí, sta bene, amen. E dunque veramente Gesü Cristo, 
Verbo incarnato, il quale, per un verso, é veritá, non solo mani- 
festata, ma compiutamente attuata (alfa ed omega, principium, mé¬ 
dium et finís), eppure, per altro aspetto, diventa creaturalitá divi- 
nizzata, cioé recuperata ncl suo fondamento (Dio), costituisce 
propriamente in re l’autoritá. 

Ed in tal modo veramente Yauctoritas c costituita, o meglio, 
non solo fundatur, ma consummatur nella stabilitas ( Christus ) 45 . 

Il Verbo interiore cosí compiuto ed autorevole c conseguen- 
temente prcmessa e fondamento di un sicuro e verace verbo este- 


43 In proposito cfr., ad es. A.G. (A. Gericen), v. Médium, in Lexiquc cit. pp. 97-98; 
com’é noto, Pincamazione é di tale eccellenza che essa si giustifica anche senza peccato 
(con rif. a In III Sent cfr. G. Bonafede, op. cit., p. 51); In Hexacmeron, coll. III, n. 2 c ss. 
(V, 343 c ss.): Clavis crgo contemplationis est intcllectus triplex, scilicet intellectus Vcrbi in- 
creati, per qttod onmia producuntur; intellectus Verbi incarnati, per quod onmia reparantur; 
intellectus Verbi inspirad, per quod onmia revelantur... etc. Nella specie cfr. V. C. Bigi OFM» 
II cristocentrismo nelle Conferenze sulVHexacmeron di S. Bonaventura, in Aspetti della Cristo- 
logia in S. Bonaventura. Atti del VII Incontro bonaventuriano, Montccalvo Irpino, 1967, 
pp. 71-96. 

44 Cfr. notissimo: Jo. 1,14. 

45 L’attinenza dclPautoritá alia tnens cd alia verita in Cristo c stata intravista acuta¬ 
mente da T. Moretti-Costanzi, Al di la delle scissioni ecc., cit., p. 24: ...S. Bonaventura... 
sa bene come Vautorith non possa risultare autorizzata che dalla mente e nella mente...; ció con 
una certa conncssionc con la dottrina del senso qualificato (spiritualis). 
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vincente, appagante, che non puó non diventar medesimamente 
autorevole; anzi, é proprio questa l’autorita stessa, in una com- 
piuta equazione. Ecco forse in qual modo si potrebbe parlare sen¬ 
satamente di verifica, fare o diventar « vero »: il reale si propone 
cosí limpido ed attraente, che la verita di esso risulta tale massi- 
mamente; perché il protagonista viene come travolto dalla pie- 
nezza dell’essere, che comporta l’adesione, l’assenso. 

5 - Altra rilevantc attestazione del Seráfico, in tema di auto- 
rita, sembra essere che questa, oltre a presentarsi come la verita 
rivelantesi tale da esigerc l’assenso, viene a costituirc di piü, essa 
stessa, l’approvazione, l’afférmazione, l’adesione medesima. 

Ora, il richiamo all’assenso ( approbatio ) conduce súbito ncU’am- 
bito di una pcculiare intuizione stoica. Ma ció non deve fuorviare. 
Certamente non si puó non riconoscere a mérito dello stoicismo 
la puntualizzazionc deU’insufficienza della semplice concettualita 
rappresentativa, o anche dell’« idealita »; giacché la verita per esscr 
tale (e cioé riconosciuta) deve venir appresa, affcrmata, «appro- 
priata » (phantasia catalcptiké). Quivi pero si é ben oltre lo stoicismo, 
ncirámbito di una ben piü sapiente cd articolata penetrazione dclle 
dimensioni e carattcristicbc della coscienza e della persona. Al 
riguardo é particolarmcnte cbiarificante il ricorso alia dottrina 
del Verbo 42 , a riprova di quanto solo un intellectus che sia com- 
piutamente Jidelis possa penetrare ed ¿Ilustrare l’essere di coscienza, 


42 Per una rassegna su tale dottrina cfr. ad es. A.G. (A. Gerken), v. Verbum, in 
Lexique cit., pp. 131-132, con le opere ivi cítate; anche T. Manferdini (in op. cit.) si 
occupa del tema; quanto al significato del termine « Verbum » ed alia sua rilevanza cfr., ad 
es.: In I Sent ., d. XXVII, art. un., (De nomine Verbi ) nella articolazione delle quattro 
quaestiones (1,481-492); In III Sent., d. XIV, aa. I, II, III (III, 298-326) ; Commcntarius in 
Evangelium Johannis , c. I (VI, 247) (commentando il prologo giovanneo) ...filius solitm 
dicit comparationem ad patrem , verbum vero dicit comparationcm ad dicentem , dicit comparatio- 
nem ad id quod per verbum dicitur , dicit comparationem ad vocem quam induit , dicit etiam com¬ 
parationem ad doctrinam,quae mediante verbo in altero efficitur; et cum Dei Filius habeat hic de¬ 
scribí non tantum in comparatione ad Patrem , a quo procedit , sed etiam ad creatinas , quas fecit, 
et ad carnem, quam induit , et ad documenta quae praebuit , nobilissime et decentissime sub nomine 
verbi describí debuit , quia nomen illud ad omtiia respicit , nec posset in mundo tiomen convcnien- 
tius invenirc; ancora ibidem , 253-254: Magis autem dixit verbum quam Jilium, ut exeludat 
intellectum carnalcm et manifestet spiritualem. Filius enim carnaliter est gencratus in creaturis , 
sed verbum spiritualem habet gcncrationem. Manifestat spiritualem, quia sicut dicit Augustinus 
(De Trinitate , 1. XV, c. 11, n. 20, PL 42, t. VIII, 1071-1073) verbum induit vocem et non 
transit in vocem; sic Verbum induit carnem. Oltre al De Trinitate di Agostino, il seráfico 
cita so vente in proposito S. Anselmo, Monologion, spcc. capp. 33 c 63 (PL 157, 187 e 203). 
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sommo, cioé proprio all’Essere di coscienza, come « forza suadente 
della veritá ». 

In cffetti la principale attestazionc del Seráfico é appunto la 
stretta ed inscindibile conncssione dell’autoritá con la veritá. Ma 
con quale veritá (di che tipo od ordine), ed in qual maniera ? In 
primo luogo, non é certo un vero di tipo meramente logico- 
formalc, o di genere argomentativo o calcolatorio, uso calcólo delle 
proposizioni e similia 40 , bensi essa va riferita a quella veritá che 
costituisce espressione e manifestazione deH’esserc, illuminazione e 
rivelazione 41 : eppertanto il collegamento con la revelado, a giu- 
stificazione della jides, nella cognitio fidelis, e tutt’altro che esorna- 
tivo o simmetrico, ma realmente significativo e pregnante. 

Ma ncppur tutto questo é suficiente a chiarire l’intima con- 
giunzione-unione di veritá ed autoritá, giacché si puó intendere ed 
assumere la veritá in un senso ancora piü compiuto ed autentico; 
non basta ritenere la veritá come manifestazione e illustrazionc 
dcll’essere; essa puó proporsi ben ulteriormente come comunica- 
zione, realmente tale (vera) perche persuasiva, convincente, in 
quanto garantita e garantentesi. Viene in mente, al momento, la 
nota asserzione spinoziana di una ventas quae mensura est sui et 
falsi. Quindi, la connessionc-rinvio dell’autoritá alia veritá va 
coito come in un crescendo: il riferimento non é tanto alia mera 
veritá proposizionale, ma a quella che c espressione dell’essere, 
anzi a quella veritá la quale, come manifestazione compiuta del- 
l’essere (cioé rivelazione esauriente), é sicura e persuasiva, e dunque 
tanto awincente ed attraente da richiedere l’assenso e rafferma- 
zione, giacché viene a proporsi l’essere stesso, cosí come é posto 
e costituito. É appunto tale veritá che é talmente completa, av- 


40 Quanto airintroduzione della lingüistica c dcll’analisi del linguaggio in ámbito 
religioso e teológico, cfr. oltre al testo giá citato di F. Ferré, da ultimo, fra gli altri: 
J. T. Ramsey, II linguaggio religioso , Bologna, 1970, D. Antiseri, Filosofía analítica e se¬ 
mántica del linguaggio religioso , Brescia, II ed., 1970, M. Micheletti, II problema teológico 
della filosofía analítica , Padova, 1971. 

41 Cfr. ad es. In Hcxaemeron , coll. III, n. 8 (V, 344) notissimo : Quid est neritas se- 
cutidum definitioncm ? « Adacquatio intellectus et rci intcllcctae » illius intellectus , dico , qui est 
causa rci , non intellectus mei , qui non est causa rci... Tune enim res sunt verac , quando sunt in 
re vel in universo , sicut sunt in arte aeterna, vel sicut ibi exprimuntur. Res autem vera est , se - 
cundum quod adaequatur intellectui causanti (cioe al Verbo). Ancora ibidem , n. 2 (V, 343): 
Nisi enim quis possit considerare de rebus , qualiter originantur , qualiter in finem rcducuntur et 
qualiter in eis refulgct Dcus t intelligentiam habere non potest. Infatti « ídem est principium essendi 
et cognoscendi» ( ibidem , coll. I, n. 13, V, 331). 
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esempio in noti svolgimenti pedagogici di Lambruschini 38 . E 
forse si potrcbbe trovare un precedente anche nella lezione plato- 
tonica, ove si proclama la signoria dell’idea sulla veritá 39 ; cioé 
della oggettivita ideale sulla persuasione singolare. 

Allora l’autorita, ben lungi dall’indicare un comando estrin- 
seco e costrittivo, si rivela come dimensione intima, awincente 
dal di dentro e dal profondo, siccome evento essenzialmente inte¬ 
riore. Esprimendosi in tal modo, non si vuol certo assumere una 
connotazione spazialistica (giacché dentro o fuori nulla mute- 
rebbe), ma significare, con una immagine suggestiva ed usuale, 
che l’autorita attiene a quanto vi é di eccellente, di compiuto e di 


cut nos , sed interius iIlustrando... «ancora ibidem , coll. I, n. 13 (V, 331) ...constatsecundutn Atigu- 
stinum et alios sonetos (cioc i Padri ),quod « Christus liabais cathcdrani in coelo docet interius»... 
Tutto ció va invero considcrato in quclla Chiesa che é qualificata dalla rationalitas sic- 
comc convocatio rationaJium ; cfr. ibident , coll. I, n. 2 (V, 329) ...Loquendum est igitur Ec- 
clesiaey qttae quidem est convocatio rationaJium; synagoga autem est congregatio gregum et homi- 
num brutaliter viventium. EccJesiae loquendum est , quae quidem est unió rationaJium concorditcr 
et uniformiter viventium per concordan et uniforman cohaercntiam divinae lcgis t per concordan 
et uniforman cohaercntiam divinae pacis, per concordan et uniforman consonantiam divinae laudis. 
Fra i padri, merita di ricordare qualchc espressione, fra le tante, di S. Agostino: Contra 
Académicos , II, XIX, 42 (PL, 32,955): Non enim est ista huius mundi phiJosophia , quatn 
sacra nostra meritissime detestatur, sed alterius intellegibilis ,... nisi Summus Dcus populari qua- 
dam clementia divini intellectus auctoritatcm usque ad ipsium Corpus humanum declinaret atque 
submitterct,...; meglio in De ordinc , II, IX (Ad discendum auctoritatc ducimur et rationc), 
(PL, 32, 1007): 26 - Ad discendum necessario dupliciter ducimur , auctoritatc atque ratione. Tem- 
porc auctoritaSy re autem ratio prior est. Aliud est enim quod in agendo anteponitur, aliud quod 
pluris in appetcndo acstimatur... 27 - Auctoritas autem partim divina est y partim humana: sed 
vera firma saturna est quae divina nominatur... Illa ergo auctoritas dicenda est quae non soJum 
in sensibilibus rebus trasccndit otnnem hutnanam facultatcniy... sed ad intellectum iubet evolare 
siniul denwnstrans et quanta hic possit et cur haec faciat et quam parvi pendat. L’autorita umana 
spesso sbaglia; ottimo in De magistrOy XI, 38 (PL, 32, 1216): De universis autem quae in- 
telligimuSy non loquctitem qui personat foriSy sed intus ipsi mentí praesidentem consulimus verita- 
tcniy verbis fortasse ut consulamus admoniti. Ule autem qui consulitur , docet , qui in interiore lío- 
mine habitare dictas est Christus , id est y incommutabilis Dei Virtus atque sempiterna Sapientia: 
quam quidem omnis rationalis anima consulit... 

38 Cfr. R. Lambruschini, Della educazione , I, nota (Fircnze, III ed. 1925) p. 26 
...II r¡medio vero (dei guai che nascono dal fraintendimento dei rapporti fra liberta e auto- 
rita) starebbe nel restituiré l*impero della coscienzay nel rafforzare il sentimento della legge del 
cuorCy e nel rettificarc il concctto di legge esterna... perché la liberta si tcrrebbe non come lo scio- 
glimento da ogni frctiOy ma come la restituzionc della signoria della coscienza... vedasi anche 
ibideniy V, p. 54 e ss. Cfr. da ultimo, R. Lambruschini, Dell'autoritd c della libertdy Pen- 
zieri di un solitario y a cura di M. Sancipriano, Milano, 1970. 

39 Cfr. Platone, Repubblica, VII, 517 c, 4. 
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Proprio in rapporto a tutto ció, invece, emerge la singolare 
profondita delle considerazioni bonaventuriane in questo saino; 
esse possono costituire rawiamcnto per un recupero autentico 
sul tema dell’autorita; naturalmente nel soleo di quella tradizione 
di sapienza cristiana, che, muovcndo dalla nota affcrinazionc evan¬ 
gélica che « ecce regnum Dei (con la correlativa autorita) intra vos 
est 35 , e da non meno note proclamazioni di liberta e coscienza di 
Paolo e Giovanni 36 , sembra quasi culminare nei padri e nei dot- 
tori 37 , ma che presenta puré talune espressioni piü recenti, ad 


tima come estrinseca (superiore) alia consapcvolezza per condizionarla c soggiogarla; 
eppure va notato súbito che anche qui Y auctoritas apparc in conncssione con la summa 
Veritas c dunque tutt altro che cstranca alia coscicnza; e poi alia luce di quanto si enuncia 
poco piu oltre, si puo ritenere che, essendovi diversi livclli di ragionevolezza c di ratio, 
qucllo che appare irrationabile in un livello inferiore, puó risultare ragionevole ad un li- 
vello ultcriore, cioe a quel livello ove si csplica la summa ratio della smntua Veritas epperció 
persuasiva con la sua auctoritas , la quale nulTaltro sarcbbc che Pintervento persuasivo c de¬ 
finitivo della autenticitá recupcrata nella fede; infatti cfr. ibidem n. 4: ...rationabilc dicitur 
aliquid dupliciter: aut quia cotisotnwi est ratiotii elevatae ct illustratac a luiuitia Vcritatis supcrnae 9 
aut quia consonum est rationi conversac ad cognitionem scnsibilcm (soprattutto nel senso di 
secolare) ...Unde multa videntur sibi irrationabilia quac sunt valde rationabilia, sicut patet: 
quia tuulta videntur irrationabilia philosophis (aristotelici o grcci) quae tamen videntur valde 
rationabilia christianis ... Et quantum praecellit iudicium viri iudicium pueri , tantum praecellit 
iudicium viri christiani iudicium unius philosophi, et iudicium rationis sursuni conversac iudicium 
rationis ad inferiora dcpressac... Análoga lettura (c non mancano spunti nello stesso testo 
bonaventuriano) puo compiersi per talune affermazioni in Brcviloquium, pars V, cap. VII, 
nn. 4-5 (V, 260): ...necesse est, quod (intellcctus noster rccte ordinatns in credendis — si noti 
benc ) plus crcdat summae veritati quam sibi et quod se redigat in obsequium Christi... e dun¬ 
que... non solum crcdat quac sunt sccundum rationem, verum etiam quae sunt supra rationcm 
et contra scnsuum experientiam... (ma a crcdere 6 semprc e soltanto l’intelletto!) ...Rursus, 
quia veritas supra rationem sive practcr rationem est veritas non visa nec apparens, sed magis 
occulta et ad credendunt dijfcillitna, ideo ad hoc, quod frmiter credatur, neccssaria est illustratio 
veritatis animam elevans, neccssaria est etiam testificado auctoritatis animam firmans. Pritnum 
fit per fidem infusam, secundum per Scripturam authenticam, quarum atraque est a veritate 
sumtna per Icsunt Christutn qui est Splendor ct Verbum, et per Spiritum Sanctum qui veritatem 
ostendit et docet ct nihilominus crcdere facit (si noti al punto il paralelismo con quanto rile- 
vato nel sermo in esame, con aggiunta la preziosa indicazione del ruolo dello Spirito 
Santo, di cui cfr. infra). Hiñe est, quod auctoritas praebet fulcimentum fidei et fides asscntit 
auctoritati... Oltre ad ogni apparenza dunque sembra confermarsi anche in questi tcsti la 
conncssione dell auctoritas con la veritas, Y intellcctus, il Verbum, in ámbito squisitamente 
interiore o di ecceUenza. 

35 Notissiino in Laca, 17,21. 

36 Cfr. ad es.: Ep. ad Gal. 5, 13 ( Vos enim in libcrtatem vocati estisfratres). Jo, Ep. I, 
3,21 ( Carissimi, si cor nostrum non reprehenderá nos, fduciam habanas ad Deum). 

37 Ad es. cfr. In Hcxaemeron, coll. XII, n. 5 (V, 385) Sccundum sententiam omnitim 
doctorum Christus est doctor interius, nec scitur aliqua veritas nisi per euni, non loqueado, si — 
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diffcrenti, a seconda della collocazione dell’autoritá medesima; la 
quale puó venir posta, per esempio, nella ragione-scienza e sog- 
gettivitá, contro ogni imposizione, tradizionalismo e fede-supersti- 
zione, suscitando, cosí, tutti gli illuminismi, gli scienteismi, i lo- 
gicismi (piü o meno analitici), gli agnosticismi; ma quella stessa 
puó anche esser costituita in Scritture sacre, fcdi, conglomerad 
dogmatici e strutture istituzionali, generando i piú vari e ricorrenti 
fideismi ed autoritarismi dogmatistici 33 . 

Invero, talune considerazioni estrinseche-giuridiche dell’auto- 
rita possono ritrovarsi anche in certi testi delle opere bonaventu- 
riane, conformemente ad una maniera, divenuta ormai tralaticia 
nel mondo cristiano, di trattare dell’autoritá in riferimcnto od 
analogía con bambita socio-politico; eppure, deve forse ritenersi 
possibile interpretare diversamente questi stessi testi; anche se sem- 
bra che taluni commentatori del Seráfico non abbiano saputo rav- 
visare altro, nella dottrina bonaventuriana, che siffatta nozione 
estrinseca e tralaticia di autorita 34 . 


33 Sono tipici, al riguardo, c (in sede cattolica, come es.) gli attcggiamcnti connessi col 
tradizionalismo franccse del XIX secolo (De Maistre, De Bonald, ccc.), ma soprattutto 
le note impostazioni luterana e calvinistra, riverberantesi in infinite voci, poi, dal pictismo 
al romanticismo (Jacobi, Schleiermacher, ccc.), aircsistcnzialismo di «destra», fino 
alia cosiddetta «lógica dcH’obbcdicnza», da ultimo, in seno alia « filosofía analitica» 
anglosassonc: cfr. in proposito, con diagnosi critica, F. P. Ferré, Linguaggio , lógica e Dio , 
Brescia, 1972 (trad. it. a cura di D. Antiseri, con Editorialc), spec. cap. VII (pp. 222-247) 
intitolato « La lógica dclVobbcdicnza », con riferimento alie dottrine di T. F. Torrance, 
G. S. Hendry, J. M. Fraser, ccc. ed anche di K. Bartii. Sui rapporti fra cristianesimo 
cd autorita cfr. rilcvantc, fra i tanti: G. Fassó, Cristianesimo c societd, II ed., Milano, 1969. 

34 Cfr. in proposito ad es. G. Bonafede, 5. Bonavcntura cit., Benevento 1961, 
pp. 8-10, J. G. Bougerol, Introduction a Vétude de S. Bonaventure , París, Tournai ccc., 
1961, pp. 58-60 [Vautorité et lescitations au Moyen age)] né questo autorc si discosta da sif¬ 
fatta impostazione neppure neirinteressante rassegna in J. G. B., v. Auctoritas , in Lcxiquc 
cit., París, 1963; p. 23. Invece si deve ritcncre che la puntualizzazione dcirattincnza dcl- 
Yauctoritas alia veritá persuasiva-fede-Vcrbo incarnato, non solo discopra dimensioni di 
autenticita e significanza, ma anche consenta una « nuova » e diversa lettura ed interprc- 
tazionc per gli stessi testi bonaventuriani che maggiormcnte paiono pregiudicati da auto- 
ritarismi estrinsecistici. Ad es. dicesi in In III Setit. d. III, a. 1, q. I, n. 3 (III, 472), Ad illud 
quod obicitur quod crcdere sitie ratione cst vituperabile ; dicendum quod illud verum est ubi aucto¬ 
ritas non supplct locum rationis. Ubi vero auctoritas locutn supplet rationis non est vituperabile 
sed valdc commendabile. Sic autem est in fide y quoniam etsi non adsit intellectui ipsius credcntis 
ratio propter quam debeat veritati assentire , adest tamal summae Vcritatis auctoritas , quac cordi 
suo suadet; quam etiam summam Veritatem scimus mentir i non posse et ideo impium est ei non 
credere. Propterca hoc non tollit , ...potius conferí fidei esse virtutem. Ora scmbrcrebbe evidente 
quivi, nella decisa contrapposizione fra ratio ed auctoritas, la considcrazione di quest’ul- 
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4 - La singolare rilevanza di questo svolgimento bonaven- 
turiano, tanto denso e breve, quanto perspicuo, comporta qualche 
osservazione aggiuntiva. 

Quasi scmpre, la temática dell’autorita é svolta in un ámbito 
político e giuridico, od al massimo in sede etica, come elemento 
saliente di una morale legalistica e giuridicizzata. Ma in tal modo 
l’autorita risulta qualcosa di estrinseco ed estraneo alia persona, e 
come un componente imperativo e coercitivo in senso gerarchico- 
autoritario, fino a sconfinarc addirittura neU’arbitrario, nell’abuso- 
capriccio, e comunque ncl limitativo-oppressivo per i sottoposti. 

Cosí pero, viene perduto il fondamento ontologico ed il si- 
gnificato assiologico deH’autoritá medesima, onde si legittima il 
generarsi delle apparentemente opposte aberrazioni dell’autori- 
rismo-dogmatismo, da una parte, e deH’anarchismo-relativismo- 
scetticismo, dall’altra; cosí si originano dicotomie e conflitti fia 
singólo e collettivita, tra liberta e legalitá-governo, tra verita e ma- 
gistero, fia personalita e giuridicita-societá; c ce conseguentcmente 
la possibilita di avallare tutte le contraffazioni e mistificazioni, in 
nome di tutte le «logiche » piü o meno del potere o dell’autono- 
mia. Nc é sintomo la stessa terminología del parlare comune, ove 
lo stesso termine « autoritá » viene o enfatizzato od evitato come 
sospetto; ed ove all’aggettivo «autorevole» tende a sostituirsi 
vieppiú quello di « autoritario » con accezione negativa. Probabil- 
mente tutto ció non manca di qualche giustificazionc, ma sembra 
esprimerc piü che l’autorita in sé, piuttosto la sua decadenza, cor- 
ruzionc c patología. 

Eppure, avviene sovente che questa stessa nozione di autoritá, 
propria delTambito político e giuridico, venga introdotta acritica- 
mente in sede filosofica-teologica generando equivoci e soprat- 
tutto contrasti-scissioni (ad es. fia ragione e fede-sacra Scrittura) 


de triplici firmitate fidei... de specio sítate fidei) (V, 368-387); cfr. anche Breviloquium , pars V, 
cap. 7 (V, 260-261); interessante in In I Scnt. y proemio, q. II, conclusio ,nn. 5-6(1,11): 
Qnod obicitnr qttod credibile est sttpra rationem, verum est y supra rationem quantum ad scicn- 
tiam acquisitam, sed non supra rationem elevatam per fidem et per donum scicntiae ct intcl- 
lectns. Fidcs enim elevat ad assentiendum; scientia et intcllcctus elevant ad ca qnae crcdita sunt 
intelligcndimi... quando (anima) assentitur propter se rationi , tune auferctur locus fidei , quia 
in anima... dominatur violentia rationis. Sed quando fidcs non assentit propter rationes sed 
propter aniorcm citis cui assentit y desiderat liaberc rationes... Per indicazioni gcnerali in tema 
di fede, cfr. J. P. R. (J. P. Rezette) v. Fides y in Lcxique cit., pp. 68-70, con gli autori ivi 
richiamati. 
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latió ! Quivi Christus non rileva solo come semplice manifesta- 
zione e lux revelativa, bensi come sermo Patris plenus potestate, tale 
da risultar costitutivo deU’csserc, della realta, non soltanto sotto 
l’aspetto dell’idealitá conoscitiva, ma di piü, nella pienezza e con- 
cretezza persuasiva e convincente, cosí da comportare 1’afFerma- 
zione e da richicdere l’assenso, l’approvazione: l’amen; quasi ad 
esprimere con sicurezza che cosí é veramente, ed cffettivamente 
cosí sta! 

Eppurc tutto ció non c affatto estraneo alia veritá, alia con- 
sapevolezza; anzi c costitutivamente richiesto dalla veritá mede- 
sima, quando giunga alia sua pienezza e completezza. E S. Bona- 
ventura sembra insistere decisamente (seppur concisamente) su 
questo punto, che Y auctoritas non é qualcosa che si aggiunga dal 
di fuori o dal di sopra al conoscere, alia veritá, e che, anzi, é la 
veritá stessa compiuta, la quale non solo si manifesta alia tiiens, 
ma ancor piu viene ponendosi, ed affermandosi efhcacemente ed 
auténticamente. Proprio in rapporto a questo aspetto si parla di 
latine verbum, praece logos, quia ergo auctoritas dehetur sermoni pote¬ 
stativo et verídico; cssa é connessa a Cristo in quanto Verbum Patris, 
Dei virtus et sapientia; essa dunque é connessa al Cristo in quanto 
Egli apporta non solo e del Padre manifestazione, ma soprattutto 
azione-espressione ( verbum ) potente e sapiente ( virtus et sapientia ) 
ed anzi in Lui c per Lui, si noti bene, Yauctoritatis stabilitas non solo 
fundatur et stabilitur, ma anche propriamente consummatur. Ecco in 
qual senso si attinge cosí la pienezza e compiutezza della veritá 
(verbo), la quale é insieme l’autoritá! 

Proprio per tale e su tale auctoritas, cosí chiarita e costituita, 
cioe per e su quel Christus-veritas-verbum veniens in carnem, hanno 
fondamento e valore sia la Scrittura che la dottrina autentica (sia 
apostólica che profetica), nonché le relative predicazioni ed illustra- 
zioni, ad opera di padri e dottori come S. Bonaventura, owia- 
mente nella continuitá della tradizione cristiana e cattolica. Allora 
veramente patet... Christum esse magistrum cognitionis secundum fidem 
et hoc in quantum est via ... 32 . 


32 Qucstc espressioni sono conclusivo dcllo svolgimcnto or ora considcrato ncl 
sermo in csamc, sempre V, 568. Per le trattazioni bonaventuriane in tema di fides, cfr. 
spccialmcnte (significative anche perche composte a distanza di un ventennio ira di loro): 
Iti III Setit ., dd. XXIII, (De fide et quidetn quoad cius essentiam), XXIV (De fide quocid eius 
obiectum et materiam), XXV (De fidei sujficientia), (III, 469-553) e In Hexaemeron , colla- 
tiones VIII-XI (De secunda visio , scilicct intelligentiae per fidem subleuatae... de altitudine fidei ... 
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tema di autoritá; cos’é, ed in che consiste questa ? quale nc e il 
fondamento, la giustificazione, il valore ? 

Si puó rilcvare, innanzitutto, che Yauctoritas appare stretta- 
mente connessa con la revelado, costituendo con questa quella par- 
ticolare cognido che é la Jides; anzi, con riferimento ad Agostillo 28 
e con la conferma di Pietro 20 , si asserisce, per quanto concerne al¬ 
meno il sermo propheticus, che auctoritas... non esset, nisi revelado 
praecessiset 30 . La connessione é, dunque, cosí stretta da poter con- 
figurarsi come una forma di dipendenza; invero, se non c’é auto- 
rita senza manifestazione della verita (revelado), allora si dovrebbe 
poter affermare che da questa ultima appunto viene a dipendere 
l’autoritá, in qualche modo. 

Comunque, entrambe si hanno e si esplicano tramite Cristo, 
cioc per Christum datorem, qui est principinm omnis reveladonis se- 
cundum adventum sui in carnetn. E appunto in tal maniera che si 
perviene alia Jides, anzi la si costituisce come cognido Jidelis, inte- 
grazione ed equazione fra ratio-intellecdts-revelatio veritads e aucto- 
ritas-approbado-Jides-stabilitas 31 . 

Ora Yadventus Chrisd in mentem richiama ¿inmediatamente 
quanto Egli sia lux divinae sapiendae... reveladva omnium propheta- 
liutn visionum, con la quale e per la quale soltanto é possibile sa¬ 
cramenta jidei penetrare. Per inciso, si rammenti, pur nella notissima 
owieta, che la profczia nulTaltro é che la manifestazione di Dio 
nell’espressione dei Suoi inviati (apostoli, proferí, ecc.), e che la 
parola « sacramentum » traduce in latino (Vulgata) il musterion greco. 

Ma con la nozionc di auctoritas si indica ben di piü della mera 
lux-revelado; perché quella autoritá viene a costituirsi con Yad¬ 
ventus Chrisd in carnetn ut verbum approbativum omnium propheta- 
lium locudonum. E Yapprobado sta di certo ben oltre la mera reve- 


28 De utilitate credcndi , cap. 11, PL 42, 83. La stcssa citazione in Brcviloquium , par I, 
cap. I, n. 4, (V, 210) a conferma che la thcologia - S. Scrittnra é credibile ut intelligibile. 

29 Ep. II, cap. 1, vv. 19-21. 

30 Per tutto questo svolgimcnto del sermo cfr. V, 568. 

31 Quanto alia profonda unione nel seráfico fra ratio e Jides , ritenuta, com’é noto, 
da quasi tutti i commcntatori (anche citati), nell’ambito della ispirazione agostiniana e 
franccscana, cfr. da ultimo T. Moretti-Costanzi, Al di la * delle scissioni jilosojia-teologia , 
ragionc-fede: /’«intellectus Jidelis» di S. Bonaventura , in Sophia , Padova, anuo XL, 1972, 
n. 1-2, pp. 21-31; sull’argomento vedansi anche i prcccdcnti studi dello stesso autore: 
T. Moretti-Costanzi, L'attualitñ della JilosoJia mística di S. Bonaventura , Assisi, 1956 c, 
II tono estético del pensiero di S. Bonaventura , in Atti del IV Convegno di Studi Umbri, 
Gubbio 22 maggio 1966, Univ. di Perugia, 1967, pp. 216-229. 
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Insomma l’impostazione di S. Bonaventura non vuol ccrto 
esser mediana o peggio compromisoria fra Platone («idealismo ») 
ed Aristotele (« empirismo »), ma, nella comprensione delle istanze 
genuine delle due posizioni, valorizzarne l’apporto in una prospet- 
tiva ultcriore (quella augustiniana), comprensiva, cattolica, auten¬ 
tica, e dunque vera, secondo una distinzione di divcrsi (ma con- 
nessi) gradi di consapevolezza ( cogitado , meditatio, contemplado). 
Rispetto a questa prospcttiva le soluzioni dei grandi antichi pa- 
gani (platonismo ed aristotelismo) appaiono valide, in qualche 
modo, ma irrimcdiabilmcnte parziali ed unilaterali. E dunque 
tale prospcttiva che da luce e voce a tutto l’insegnamento del Se¬ 
ráfico, per esempio alia lezione del De reductionc artium ad tlieolo- 
giam 27 , nella misura in cui il ricondurre le artes al fondamento teo¬ 
lógico (Cristo-sapienza-verita), non é soggiogarvele strumental- 
mente come ancillae , bensi il recuperarle e rifondarle, appunto, nel 
loro proprio valore e significato. In fondo la stessa « concretezza » 
del seHSHs-empiria (quivi assai prossimo al phantasma) risulta di 
per sé limitata e parziale, e va appunto rccupcrata nella pienezza 
ed autenticita (di concretezza) di quel pastas della contemplado e 
beadtudo di cui sopra. 

3 - Ma non é quanto é stato delineato fin qui a costituire il 
tema spccifico di queste pagine: tutto ció dovrebbe esser soltanto 
il contesto e lo sfondo in cui collocare lo sviluppo di quell’argo- 
mento precipuo che é 1’esame delle notazioni bonaventurianc in 


40-41, passim, tra cui par. 65: Le idee o piuttosto i concetti delVumana mente sono moltissimi 
e variissimi , epptire V idea delVesscrc e única (cfr. ad es. anche, parr. 790 c ss. 837 c ss.). Cfr. 
al riguardo fra i tanti: P. Carabellese, Da Cartcsio a Rosmini , Fircnzc, 1946, p. 228 e ss. 
cap. VIII (Originalita c attualita di Rosmini). Com’é noto analoga differenziazionc trovasi 
anche in A. Schopenhauer. 

27 Cfr. V, 319-325; secondo quanto dichiara l’apostolo Giacomo (Ep., 1, 17 che 
omne datimi optimum et omne donum perfectum desursum est f descendens a Paire luminum , 
occorrc ritenere insieme Púnica origo omnis illuminationis e la pluralitá c diversitá dei lu- 
mina che cmanano ab illa fontali luce , distinguendosi fra lumen exterius ed inferius , fra in- 
terius e superius (tutto ció ibidem all’inizio, n. 1, p. 319); cppertanto si puó stimare... quam 
ampia sit via illuminativa... cosicchc... in omni re quae sentitur sive cognoscitur interius latcat 
ipse Deus... e dunque ...omnes cognitiones famulantur theologiac... giacché proprio quella 
stessa multiformis sapientia Dei, quae Incide traditur in sacra Scriptura appunto occultatur 
in omni cognitione et in omni natura , (senza eseludere mínimamente le stesse affermazioni 
degli antichi filosofi) (cfr. per ció ibidem , alia fine, n. 26, p. 325). 
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a beneficio di un pensiero pagano, che, fra l’altro, risulta assai 
meno valido, anche perche unilaterale e difettoso. 

Non meno rilevante é puré il riferimento ad Aristotele, nella 
sua precisione e brevitá, non solo sotto il profilo storiografico di 
una eco evidente delle note questioni suscítate dall’awento del- 
l’aristotehsmo, ma soprattutto per l’aspetto piü propriamente gno- 
seologico, siccome appare dallo svolgimento bonaventuriano. Va¬ 
lida viene riconosciuta, in qualche modo, l’istanza «scnsorio- 
empiristica», di cui risulta portatore Aristotele. Ma 1’afFcrmarlo 
proprio nel contesto di una trattazione sul magistero di Cristo, 
cioé nelTambito di una temática squisitamente sapienziale e teoló¬ 
gica, é altamente significativo nel doppio senso di sottolineare, da 
una parte, l’estcnsione di tale magistero ad ogni ámbito conosci- 
tivo, anche a quello sensorialc-esperimentale o scientifico, e, dal- 
l’altra parte, il valore dcll’empiria, della scienza, del senso estenio, 
in quanto rientranti, senza riservc, nella « razionalita » e quindi sicu- 
ramente nella tradizione della sapienza cristiana. 

Tutto ció, pero, non costituisce certo Túnica prospettiva cono- 
scitiva o, peggio, il modo csclusivo di consapevolczza, siccome 
nelTimpostazione aristotélica; giacché, anzi, se Tempiria-senso 
estenio costituiscono un grado conoscitivo, esso non é proprio nc 
Túnico, né il massimo: invero oltre, appunto a questo grado (ritcnu- 
to, in certo modo, Ínfimo) v’é autenticitá c profonditá di consape¬ 
volczza ! Lo stesso testo citato nella misura in cui valorizza il serillo 
scientiac (secundum radones acatas ) sottolinea la prcmincnza del serillo 
sapiendae (secundum radones aeternas ); e mentre si ammette Yuniver- 
sale in nobis, principium artis et scicndae si conferma che la pordo 
superior radonis (superior proprio rispetto ad una inferior) attiene ed 
attinge al lumen, alie idee, alia radones aeternae. Anzi la evidente 
distinzione fra universale ed idee-radones aeternae appare assai si¬ 
gnificante per chi voglia leggerla ed interpretarla, per esempio, tra¬ 
mite la nota precisazione rosminiana della differenziazione fra 
concetti ed idee 26 . 


26 Tale difFcrcnziazionc é, com’é noto, costitutiva deir«ideología» rosminiana; 
cfr. al riguardo, ad es., A. Rosmini, Nuovo Saggio sulVorigine dcllc idee , voll. 4, Roma, 
1830, ora in Ed. Naz. Opere , voll. III-IV-V, Roma, 1934, a cura di P. Orcstano, passim , 
fra cui par. 432 (II, p. 26): E veramente b sempre Videa delVcssere quella che , vestita di qualitd 
determínate cavate dalV esperienza, mi somministra una quantita di idee ossia concetti, pin o 
meno determinad... (cfr. parr. 474 e ss. 559 ccc.); ancora A. Rosmini, Teosofía , ed. postuma 
in vari anni, ora in Ed. Naz. Opere cit., voll. 8, dal VII al XIV, Roma e Milano, 1938- 
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dicit Philosophus 23 , cognitionem generad in nobis via sensus memoriae et 
experientiae, ex quibus colligitur universale in nobis quod est princi- 
pium artis et scientiae. In proposito ritiene S. Bonaventura che giu- 
stamcnte Aristotele rimproveri Platone, non tanto perché questi 
abbia riconosciuto le idee e le aeternae radones, impostazione per 
cui é lodato da Agostillo, ...sed quia, despecto mundo sensibili totam 
certitudinem cognitionis reducere voluit ad illas ideas. Cosí Platone nel 
momento in cui stabiliva la via sapientiae, nel contempo distrug- 
geva la via scientiae, mentre Aristotele, viceversa, qucsta stabiliva, 
dimenticando quella; invece entrambe, sapienza e scienza sono 
State conferite, tramite lo Spirito Santo ad Agostillo 24 , ed in qual- 
che modo a Mosé ed a Pao lo; ma excellentissitne si ritrovano in 
Gesü Cristo. 

Ora, é possibile cogliere il senso del continuo riferimento al 
pensiero del grande africano, con le frcquenti citazioni dalle sue 
opere: egli rappresenta, in qualche modo, come punto nodale, e 
la sintesi del pensiero antico e tutta quella tradizione di sapienza cri¬ 
stiana [per Spiritum Sanctuni) dei padri e dei dottori, che occorre 
trasmettere, approfondire, ritessere 25 . Tutte queste considerazioni 
comprcndono una sotóle nota polémica verso coloro (gli aristo- 
telizzanti ed altri) i quali sembrano voler accantonare tale sapienza 


23 Cfr. Aristotele, Analítica Posteriora, II, t. 104, c. 11 (ora 19, 100a, 3-9), nonché 
Metaphisica, I, c. 1 (980b 25-29). Rjpctc queste espressioni bonaventurianc Matteo 
di Acquasparta, Quaestiones disputatae cit., De fide, q. I, p. 44. 

24 Cfr. testualmente (V, 572 n. 18): ... et hoc pencudo, licet videretur (Platone) stabilire 
viam sapientiae, quac procedit secundum rationes detenías, destrnebat tatúen viam scientiae, quae 
procedit secundum rationes crcatas; quam viam Aristóteles e contrario stabiliebat , illa superiore 
neglecta. Et ideo videtur, quod ínter philosophos datus sit Platoni sermo sapientiae, Aristoteli 
vero sermo scientiae. lile enim principaliter aspicicbat ad superiora, hic vero principaliter ad 
inferiora. (Cfr. in proposito la figurazionc di Raffaello Sanzio de « La scuola di A teñe » 
nellc Stanzc vaticane). 19 - Utcrque autem sermo, scilicet sapientiae et scientiae , per Spiritum 
Sanctum datus est Augustino, tanquam praecipuo expositor i totius Scripturae... Excellentiori vero 
modo fuit in Paulo et Moyse, in uno tanquam in ministro legis figurac, in altero sicut in ministro 
legis gratiac. ... Excellentissime autem fuit in Domino nostro Iesu Christo, qui fuit principalis 
legislator et simul perfectas viator et comprehensor; et ideo ipse solus est principalis magister et 
doctor. 

Cfr. ad es. in In II Scnt., Praelocutio al Proemio cit., (II, 1): At quemadmodum in 
primo libro sententiis adhaesi et communibus opinionibus magistrorum et potissime magistri et 
patris nostri bonae memoriae Alcxandri (di Hales), sic in consequentibus libris ab eorum vestigiis 
non recedam. Non enim studco novas opiniones adversare, sed communes et adprobatas retcxerc. 
Nec quisquam aestimet quod novi scripti velim esse fabricator... 
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persone anche la rivelazione del mondo bello ove esse si situano 19 . 

Per quanto concerne, poi, Christus magister come via ad sa- 
pientiam, par rilcvante segnalare, ira l’altro, che... in creaturis re- 
peritur triplex modas conformitatis ad Deum... sicut vestigium (ad Deum 
sicut ad principium causativum), ...sicut imago (ad Deum etiam sicut 
obiectum motivum), ...sicut similitudo (ad Deum per modum doni infusi ) 20 , 
giacchc Dio si presenta triplicemente come causa essendi, ratio in- 
telligendi et ordo vivendi, siccome dice Agostillo 21 . 

E nel citare la ratio intelligendi, il Seráfico stima opportuno 
compicre la precisazione che non si tratta di una ratio che sia sola 
nec nuda nec tota 22 . Con quest’ultima indicazione, in particolare, si 
afferma che la razionalitá non é completa cd autosufficiente in se, ma 
esige anche l’apporto dell’« esperienza ». Infatti, seé vero che Taruma, 
siccome dice anche Agostillo, é connessa con le leggi eterne, ove la 
suprema acies intellectus agentis et superior portio rationis attingono illu- 
mcdiragione aliquomodo,... indubitanter tamen verum est, secundum quod 


19 Cfr. ad es. in proposito, T. Moretti-Costanzi, in tutta Topera e spec., La ierre - 
nita edénica del cristianesimo e la contaminazione spiritualistica , Bologna, 1955, Vestética Pia , 
Bologna, 1966, Dora della filosofa, Bologna 1968. Sul senso profondo del « Cántico dcllc 
crcaturc», cfr.: In Hexaemcron , coll. XVIII, n. 25, (V, 418): Onines creaturac effantur 
Deum. Quid ego faciani ? Cantabo cuín ómnibus. 

20 Vcdasi per questo svolgimcnto del sermo in csamc, V, 571; cfr. anche in piena 
corrispondenza, quasi con le stesse parole, in De scientia Christi cit., q. IV, (V, 24). La 
distinzione fra vestigium ( umbra ), imago e similitudo é frequentissima, com’é noto, in S. Bo- 
naventura e di una notevole rilevanza. Su di essa ad es. é articolato, nellc suc distinzioni 
e gradi VItinerarium mentís in Deum cit., cfr. cap. I c ss., (V, 297 c ss.); tra i moltissimi ri- 
ferimenti in altrc opere, cfr. ad es.: In I Scnt., d. 3, a.un., q. 2 conclusio , (I, 73); Brevilo- 
quium , pars II, cap. XII, n. 1 ess., (V, p. 230): ...creatina mundi est quasi quídam liber, in 
quo relucet , repraesentatur et legitur Trinitas fabricatrix secundum triplican gradum expressionis , 
scilicet per modum vestigii, imaginis et similitudinis: ita quod ratio vestigii reperitur in ómnibus 
creaturis , ratio imaginis in solis intellcctualibus seu spiritibus rationalibus , ratio similitudinis in 
solis deiformibus; ...In Hexaemeron cit., coll. XII, n. 14 (V, 386): ...totus rnundus est umbra , 
via, vestigium et est liber scriptus forinsecus. In qualibet enim creatina est nfulgentia divini exem- 
plaris... est via ducens in exemplar. ...Unde creatina non est tiisi quoddam simtilacrum sapientiae 
Dei et quoddam sculptilc. ...Hunc librum legere est altissimorum contemplativorum non naturalium 
philosophorum, quia solum sciunt naturam rerum , non ut vestigium. Si noti la differenziazione 
fra la superficialitá dei filosofi naturali (aristotclici, « razionalisti», ccc.) e la compiutczza 
dei contcmplativi (o autentici filosofi c santi). 

21 L’espressionc e richiamata sovente dal seráfico, cfr. S. Agostino, De civitate Dei , 
cap. 4, PL 41, 228-229. 

22 Per questo svolgimcnto cfr. V, 572; cfr. in corrispondenza, De scientia Christi 
cit., p. IV, conclusio , (V, 22-23). 
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della contemplazione e poi della beatitudine, cosí il riferimento 
rciterato dJl’humanitas , all ’exterioritas, al líber scriptus foris, sembra 
asserire che la contemplazione coinvolge non solo Tinterioritá e 
Dio, ma in Lui l’intera creazione, nella molteplicita delle sue varié 
espressioni, anche «naturali»; é uno squisito richiamo a quella 
sensibilitá francescana del « cántico delle creature » (come esempio, 
fra i tanti motivi), che unisce al ricupero in Dio della coralitá delle 


ccrto significare una spccic di « dematerializzazione » o estenuazione di questi, quanto 
il loro recupero ncll’autcnticitá, pienezza e potenza, cosicché il sensus & ripristinato nella 
nictis, come capax Dei). Tra le moltc indicazioni, in proposito, cfr. ad es., in sermo « Christus 
Lignutn Vitac » cit., (IX, 468): Istae duodccim immissiones sutit tres virtutes theologicae , quattuor 
cardinales , quinqué sensus spirituales (che tutti, come le virtü, vengono dal Verbo), quibus 
elevatur (anima) ad contemplandum summe pulchrum , ad gustandum swwne dulce , ad olfaciandum 
summe suave , ad audiendum summe harmonicum , ad complexandum summe lene et delectabile. 
Ancora in De Reductionc artium ad theologiam , (V, 319-325), a p. 322 ...Ecce qtwjnodo in 
cognitione sensitiva continetur occultc divina sapicntia , et quam mira est contcmplatio quinqué 
sensuum spiritualium secundum conformitatem ad sensus corporales. (Cfr. in proposito anche 
Hugo a Sancto Victore, Expositio in Hierarchiam Caelestcm , L. Ií, cap. 1, PL 175, 950, 
A-B). E poi in Itinerarium cit., (V, 306): Anima igitur crcdens , sperans et amans Iesum Chri- 
stum, qui est Verbum incarnatum, incrcatum et inspiratum, scilicct via, veritas et vita, dum per 
fidem credit in Christum tanquam in Verbum incrcatum, quod est Verbum et splendor Patris , 
rccuperat spiritualem auditum et visum. ...Dum autem spe suspirat ad suscipiendum Verbum 
inspiratum ...rccuperat spiritualem olfactum. Dum caritate complectitur Verbum incarnatum, 
...rccuperat gustum et tactum. Quibus sensibus recupcratis y dum sponsus suum videt et audit , 
odor atur y gustat et amplexatur, decantare potest tamquam sponsa Canticum canticorum ...quia 
magis est in experientia affectuali quam in consideratione rationali. In hoc namque gradu reparatis 
sensibus Ínterioribus ad sentiendum summe pulchrum , audiendum... odorandum... degustandum... 
disponitur anima ad mentales cxccssus... Ed infine in Breviloquium cit., pars V, cap. VI, n. 7, 
(V, 260): ...Sensus vero spirituales dicunt perceptiones mentales circa veritatem contemplandam. 
Quae quidem contcmplatio in Prophctis fuit per rcvelationem ...in aliis vero iustis reperitur per 
spcculationein, quae incipit a sensu et pervenií ad imaginationem et de imaginatione ad rationem 
de ratione ad intellecttim , de intellectu ...ad sapicntiam sive notitiam excessivam, quae hic in via 
incipity sed consummatur in gloria sempiterna. Ed ibidem precedentemente al n. 6, (V, 259): 
...Qua pace adepta (quella che conscgue dalla sapientia) necessario sequitur superabundans dele - 
ctatio spiritualis... et tune est homo ad contemplationem idoneus et ad aspectus et amplexus sponsi 
et sponsaCy qui fieri habent secundum sensus spirituales, quibus videtur Christi sponsi summa 
pulcritudo ...auditur summa harmonía ...gustatur summa dulcedo ...odoratur summa fragrantia 
...astringitur summa suavitas sub ratione Verbi incarnati, Ínter nos habitantis corporaliter et 
reddcntis se nobis palpabile, osculabiley amplexabilc per ardentissimam caritateniy quae mentcm 
nostram per ccstasim et raptum transiré facit ex hoc mundo ad Patrcm. Non a caso il Brevilo- 
quiunty coin’c noto, si conclude con la citazione completa dcgli ultimi e sublimi capitoli 
del Proslogion di S. Anselmo, ove si proclama apertis verbis rivolgcndosi a Dio: ...Ergo 
domine y quamvis non sis Corpus , vere tamen eo modo summe sensibilis es... (cfr. Proslogion , 
cap. VI, PL 158, 230). 
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qui si trova un riferimento ad Agostillo nella distinzione fra sensus 
interior et exterior, valido il primo in contemplatione Deitatis ed il 
secondo in contemplatione humanitatis (di Cristo) 18 ; cosí la contem- 
plazione (clic é assieme ascensus ad coelum et descensus ad terram) 
avviene svolgendosi come su un doppio binario per lectionem in¬ 
terioran et exteriorem libri scripti intus et foris. Come l’indicazione 
del pastus viene a sottolincare la massima e profonda « concretezza » 


ora in Doct. Ser. S. Bonaventura Opera Thcologica selecta , cura PP. Collcgii S. Bonaventurae , 
editio rninor , t. V, Quaracchi, Firenzc, 1964, pp. 327-355); rilevante al riguardo c purc 
il Tractatus de plantatione paradisi (V, 574-579), intimamente collcgato, anche sul tema, 
alie piít volte cit. Collectiones in Hexaemcron (ad es. nel Tractatus cit., 575, ...ut videlicet 
caclestis paradisus in anima dicatur sublimis contcmplationis excessiva satietas, terrestris 
vero humilis devotionis rcfocillativa suavitas...; a p. 577 ...meditando másticos , masticando 
degustes sapores varios fructuum ex his lignis proccdcntium , quac Dei sapientia multiformis in 
corde tuo plantavit tanquam in hortulo paradisi...). Tutto ció, se da una parte é intimamente 
connesso con la nota dottrina sui « sensi spirituali», dall’altra viene a qualificarc preci¬ 
puamente la nozionc di sapienza, che viene definita ad es. in Scrmo « Christus Lignum 
Vitae» (IX, 463-470), ove e chiamato Scrmo I de S. Andrea Apostolo , collatio y 468-469): 
Sapientia est habitus nobilissimus mentís , quo sublev atur anima rationalis ad comprchendendum 
alta, ad speculandum arcana, ad degustanduin suavia, ad complcxandum actcrna. Sulla 
sapienza cfr. spcc.: De donis Spiritus Sancti , coll. 9 (V, 498-503), e In Hexaemcron cit., 
coll. 2 (V, 336-342). Particolarmcnte rilevante apparc, ad es. la distinzione tra sapientia , 
intellcctus c scientia (tutti fra i doni dcllo Spirito Santo), in III Sent., d. 35, art. un., q. III, 
conclusio (III, p. 778): ...Quia donum sapientiae est ad cognitioncm aeternarum secundum acternas 
rationes, secundum tamen quod illae aeternac rationes sunt via ad gustum et experimentalem co- 
gnitionem divinac suavitatis , ita quod cognitio illa gustui est annexa; donum vero intellcctus 
negotiatur circa actcrna secundum rationes acternas , quac sunt via ad cognitioncm veritatis. Et 
hiñe est quod Bernardus (scrmo in Cant., scrmo 8, n. 5 etc.) appropriat donum intellcctus fidei , 
quac asscntit sumrnae Veritati propter se; donum vero sapientiae appropriat caritati , cuius est 
disponerc ad gustandum Detun. Per hunc ctiam modum est differentias invenire Ínter intellcctus et 
scientiam: quia scientia negotiatur circa creatinas secundum rationes croatas; ...Puó rilevarc 
anche in proposito la distinzione fra uti e frui (questo articolato in riferito solo a Dio, 
e di vari modi, secondo Agostino), in In I Sent., d. I, q. I, ad 2 (I, pp. 30-31). 

18 Cfr. S. Agostino, De anima et spiritu, c. 9, PL 4, 785, quivi Popera, pur essendo 
catalogata fra i testi di Agostino, c ritenuta una collettanea di vari scritti di padri c dot- 
tori; anzi il passo in questionc viene attribuito a Gcnnodio cd Hugone di S. Vittore: 
...Dúplex est vita animae: alia , qua vivit in carne; et alia , qua vivit in Dco. Dúo siquidem sunt 
in liomine sensus: tinus interior, et utius exterior; et ut erque suum habet, in quo rcficitur: sensus 
interior in contemplatione Deitatis , sensus exterior in contemplatione humanitatis. Propterea 
enim Deus factus est homo , ut totum hominem in se beatificarct , ut , sive ingrederetur, sive egre- 
deretur, pascua in factorc suo inveniret, pascua foris in carne Salvatoris et pascua intus in Di- 
vinitate creatoris. II riferimento al sensus (cfr. in proposito, notissimo il contemporáneo 
francescano R. Bacone, in Opus Maius , VI, cap. I, c passim), costituisce un esplicito ri- 
chiamo della nota e citata dottrina sui « sensi spirituali» (con tale accczionc non si vuol 
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tellectus cread sibi non sufficit ad certam comprehensionem rei cuiuscumque 
absqne luce Vcrbi acterni 16 . 

Ma ove Cristo é massimamente magister é nel terzo grado co- 
noscitivo (vita scu claritas mundae contemplatíonis ); quivi, invero, 
Y anima se exercet. secundum duplicent differentíam pastus (pasto, nutri¬ 
mento, cibo), videlicet interioris in Deitate et exterioris in humanitate, 
conformemente ad un doppio modus contemplandi, scilicet ingressivus 
et egressivus, a seconda che riguardi il Verbo increato oppure il 
Verbo incarnato, il quale é pastus vivificus totius Ecclesiac 17 . Anche 


16 Per tale svolgimento cfr. V, 569-570. Evidente é il richiamo alia notissima dottri- 
na dcH’illuminazione, comunc a tanti padri c dottori ed al seráfico; per il quale cfr. appe- 
naqualchc altro passo per ultcriore illustrazionc sul punto spccifico: in Itincrarium cit., c. 3, 
n. 3 (fine), (V, 304, in fondo): concludcndo ...Ex quo manifesté apparet , quod coniunctus 
sit intellectus tiostcr ipsi aetemae veritati (che é il Verbum), dum non nisi per illam docentem 
niliil nerum potest certitndinaliter capere. Ancora in In Hexaémcron coll. /, n. 13, (V, 331): 
a proposito della gencrazionc eterna del Figlio dal Padre, simile a Lui e medio nelTarte 
divina ...Unde illud médium neritas est, et constat secundum Augustinum et alias sanctos , quod 
« Christus liabens cathedram in coclo docet interius »; nec aliquo modo aliqua neritas sciri potest 
nisi per illam ncritatem (cioé il Verbum). Nam idem est principium essendi et cognoscendi. Si 
cnim scibile in quantum scibile secundum Philosoplium acternum est, ncccsse est ut tiihil sciatur 
nisi per neritatem immutabilem inconcussam , incoangustatam. Semprc in In Hexaemeron cit., 
coll. XII , n. 5, ibidem 385: ...Secundum sententiam omniutn doctorum Christus est doctor interius , 
nec scitur aliqua neritas nisi per eum non loqueado sicut nos , sed interius illustrando; et ideo 
...Ipse cnim intimus est otnni animae et suis speciebus clarissimis refulget super species intellectus 
nostri tenebrosas. ...Si enim scire est cognosccrc rem aliter impossibile se haberc , necessarium est 
ut Ule solus scire faciat , qui ncritatem nonit et habet in se ncritatem. 

17 Per tutto questo svolgimento cfr. V, 570-571. II riferimento al pastus , alimenta 
zionc, con vito, gusto, saporc, ecc., nell’ambito della trattazionc della temática della con- 
templatio o beatitudo , cd, in genere, della vita c speranza cristiana, é particolarmcnte fre- 
quentc, anzi un vero «luogo comune » in S. Bonaventura, come nclla vera tradizionc 
cristiana (senza tralasciare la Scrittura). Naturalmente questo non puó esser inteso af- 
fatto come una specic di símbolo poético; costituisce, invecc, una preziosa indicazionc di 
concrctezza ed integralita (verso il sensus come costitutivo basilarc dcll’esscr di coscienza, 
al pari dell’ambito intcllcttivo e volitivo), non senza un correttivo c polémica contro 
tutti gli intellettualismi gnostici, aristotclici, illuministici. Fra le ccntinaia di citazioni pro- 
ponibili in S. Bonaventura, occorre ricordarc che tale riferimento c particolarmcnte 
frequente nei sermones (ad es., in De vita nona in Christo, sermo III in rcsurrectione Domini, 
(IX, 276-280), curioso a p. 280, alia fine quasi: Ita tamquam spirituales leccatores mine de- 
bemus saporare caclestes delicias et continuo arderé , doñee his satiemur et doñee scimus , ut..., ubi 
torrente voluptatis eius potabit nos, ubi fluminis ímpetus lactificat civitatem Dci; etc.), 
soprattutto nei sermones eucaristici (ad es., fra i tanti, De sanctissimo corporc Christi , (V, 
553-566), In coena Domini , sermo editus a P. F. Delorme OFM, in Ioantiis de Pecliam ar- 
chiepiscopi Cantuaricnsis Quolibet Romanum , Spicileg. Pont. Athen. Antoniani, I, Romac, 
1938, pp. 137-152, ed ancora, In Parasccnc , sermo editus ibidem , pp. 152-172, entrambi 
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ad habitual beatitudinis, quae est muuditia cordis e consiste in quclla 
cognitio contemplativa, in cui Cristo é presente come vita. 

Ora, scorrcndo i vari gradi di tale magistero (quivi sotto l’aspetto 
di Cristo jons omnis cognitionis), si rileva che ciascuno di essi ricom- 
prende a sua volta una doppia modalita. In particolare, nel primo 
grado conoscitivo, cioé quello che costituisce la fides, via ccc. tro- 
vasi una dúplex via, cioé per revelationem et per auctoritatem, secondo 
anche una corrispondentc notazione agostiniana. 

Anche nelTambito del secondo grado conoscitivo ( ventas, in- 
tellectus, ecc.) occorre ritencre un duplice aspetto: ad cognitionem 
enim scientialem necessario requiritur veritas immutabilis ex parte sci- 
bilis, et certitudo infallibilis ex parte scientis 13 . Ma proprio mediante 
Cristo le res sono costituite come perfectae scibiles, giacchc per Lui, 
Dei jilius et magister, csse vengono create, cioé ottengono Yesse, sia 
in proprio genere, che in mente, cd ovviamentc in aeterna ratione 14 . 
D’altra parte, poi, una certitudo infallibilis ex parte scientis appare 
possibile solamente sulla base di una illuminazionc vieppiú in¬ 
tensa da parte e mediante Cristo (ivi piü che mai magister), poichc, 
ancora sulla traccia di Agostino 15 , occorre affcrmare che lux ...in- 


13 Per questo svolgimento cfr. V, 568. In corrispondcnza, quasi con le medesime 
parole cfr. in Quae. disp. de Se. Chr. cit., q. IV, conclusio , (V, 23): Quoad anteni ntens nostra 
in certituditiali cognitione aliquo modo attingat illas regulas et incommutabilcs radones , requiritur 
necessario nobilitas cognitionis et dignitas cognoscentis. Nobilitas, inquam, cognitionis, quia 
cognitio ccrtitudinalis esse non potcst, nisi sint ex parte scibilis immutabilitas et infallibilitas 
ex parte scientis. etc. Cfr. anche sulPargomento: Itincrarium mentís in Dcum, (V, 295-313) 
c. 2, nn. 9-10 c c. 3, n. 3. Per una rapida rassegna sul tema della gnoseologia bonaventu- 
riana vedasi, da ultimo: Lexiquc Saint Bonaventurc, publié sous la dircction de J. G. 
Bougerol OFM, París, 1969: J. G. B. (J. G. Bougerol), v. Cognitio , pp. 34-35, L. P. (L. 
Prunieres), v. Contuitio , pp. 41-66, T. M. (T. Mouiren), v. Veritas , pp. 132-133, con le 
opere quivi cítate. 

14 Per lo svolgimento cfr. V, 569. Per la dottrina dcllYsic cfr., quasi con le stesse 
espressioni, in Quae. disp. de Se. Chr. cit., p. IV, conclusio , (V, 23-24) cd ancora Itinc¬ 
rarium cit., (V, 306), c. III, n. 3 e c. V, n. 3 (308-309). II riferimento allYjse rcrum in aeterna 
ratione (Verbum) richiama evidentemente la notissima dottrina dell’escmplarismo bona- 
venturiano, sul quale vedasi da ultimo, fra i tanti: T. Manperdini, L y cscmplarismo in 
S. Bonavcntura , estratto da Incontri Bonaventuriani, VII, Montccalvo Irpino, 1971, nonché 
le opere ivi indícate. 

15 Vengono indícate da S. Bonaventura numerosi testi di S. Agostino, in propo¬ 
sito, sul tema: Soliloquia, L. I, c. 8, n. 15 (PL 32, 877), De Trinitatc, L. XII, cap. 15 (ul¬ 
timo), n. 24 (PL 42,1011) cd ancora, L. VIII, c. 3, n. 5 ( ibidem, 950), De Libero arbitrio, 
L. II, c. 14, n. 38 (PL 32,1261 c ss.), De vera religione, cap. 30, nn. 31 e 54-56 (PL 34, 146- 
147), De Magistro , cap. 14, n. 46 (PL 32, 1219). 
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del Breviloquium 9 : nam haec est Scriptura, in qua verba sunt vitae 
aeternae 10 , quae ideo scripta est, non solum ut credamus, verum etiam 
ut vitam possideamus aetemam, in qua quidem videbimus, amabimus 
et universaliter riostra desideria implebuntur... tune sciemus superemi- 
nentem scientiae caritatem... 

2 - II magistero di Cristo (qui est origo omnis sapientiaejons omnis 
cognitionis rectae, nonché Jontale principium illuminationis conoscitivaé) 
va esaminato, secondo il Seráfico n , nella prospettiva di un triplex 
modus cognoscendi 12 : primus est per credulitatem piae assensionis, cioé 
...spectat ad habitum virtutis, quae est fules, e cosí da luogo alia co- 
gnitio creditiva, ove Cristo si presenta come via, perché principium 
et causa; il secondo modus é per approbationem rectae rationis, si ri- 
ferisce ad habitum doni, quod est intellectus, dando luogo a quella 
cognitio coilativa, ove Cristo si manifesta come ventas; infine il 
terzo modus awiene per claritatem mundae contemplationis, concerne 


9 Cfr. Prologas, par. 4 (V, 202). 

10 In corrispondenza cfr. Jo ., 6, 69, nonché 20, 31. 

11 Per gli svolgimcnti quivi ora richiamati del sertno , cfr. V, 567-568. 

12 Per questa dottrina cfr. anche In III Sent., d. 35, a.un., q. III (Utrum donum in¬ 
tellectus simul consistat in contcmplatione Crcatoris et crcaturac), conclusio (Doman intellectus 
attenditur in contemplationem tum Crcatoris tum spiritualis crcaturac), (111,778): ...Dicendum 
quod cognitio de Dco sub ratione veri potest haberi secundum triplican tnodutn: uno modo habetur 
cognitio de Deo per simpliccm assensum; alio modo per rationis adminiculnm; tertio modo per 
simplicem contuitum. Primum est virtutis fidei, cuius est assentire; secundum est doni intellectus , 
cuius est credita per rationem intelligere; tertium est beatitudinis munditiac cordis, cuius est Deum 
videre. Altrove, in De septem dotiis Spiritus Sancti, coll. V (De dono scientiae) il seráfico di¬ 
stingue invccc fra quattro tipi di « scicnze », che si ha con una ulteriore distinzionc ncl 
terzo cd ultimo modo (V, 474 css.): 3 - Hic notandum est quod est claritasscientiae philo - 
sophicae , scientiae thcologicae, scientiae gratuitae, et claritas scientiae gloriosac. 4 - Omnes istae 
scientiae et claritates eorum divinitus dan tur, quamquam semper in donationc ipsarum sit maius 
donum. Verum est quod scientia philosophica et theologica est donum Dei (notare l’equiparazionc 
fra le duc e la pari derivazione da Dio, con evidente eselusione di una filosofía « naturale »); 
proprie vero est doman Dei scientia gratuita; scientia vero gloriosa non tantum est donum sed etiam 
proemium... 5 - Scientia philosophica niliil aliud est quam veritatis ut scutabilis notitia certa. 
Scientia theologica est veritatis ut crcdibilis notitia pia. Scientia gratuita est veritatis ut diligibilis 
notitia sancta. Scientia gloriosa est veritatis ut desidcrabilis notitia sempiterna. Occorre appena 
segnalarc che il termine scientia che quivi ha un significato genérale equivalente a consa- 
pcvolezza, altrove ha un senso ben diverso, ad es. in contrapposto alia sapientia (cfr. piü 
oltrc), come conosccnza scadente. Ció che rileva non e il termine (il cui uso é sovente 
mutevole cd equivoco) quanto il significato che risulta nettissimo dal contesto. Sulla 
conoscenza in S. Bonaventura, cfr. ad es. fra i tanti, notissimo: E. Gilson, La philosophie 
de Saint Donavcnture, París, 1953, spcc. pp. 119-134 e pp. 274-324. 
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sioue ed assenso, basato sulla verita, dall’altra parte, mostrando 
tutta la ricchezza e multiformita della consapevolezza dal senso- 
scienza alia sapienza (p<7síw.s)-beatitudine, pur neU’unitá fontale del 
Cristo-Verbo eterno. 

Il sermo (probabilmentc pronunciato come omelia davanti ad 
un uditorio di scolari c magistri dell’universita) dovette esser pre¬ 
sto abbastanza noto, perche viene citato pochi anni dopo da Mat- 
teo d’Acquasparta nelle sue Quaestiones dispútatele de fide et cogni- 
tione, alia Quaestio secunda 5 . 

La tesi da dimostrare ed ¡Ilustrare é fin troppo conosciuta, anzi 
scontata, esplicando l’affermazione evangélica « ...magister vester 
unus est Christus » 6 ; quindi l’interesse non consiste propriamente 
nel tema, ma ncllo sviluppo argomentativo, con le correlative con- 
siderazioni ed cnunciazioni, le quali vengono a conferiré, appunto, 
un valore e significato singolare aH’affermazione indicata. 

Fra l’introduzione che enuncia il tema, sotto ¡1 profilo di un 
triplex modus cognoscendi, e la conclusionc di tono opportunamente 
(dato il genere letterario) parenetico esortatorio-moraleggiante, non 
senza una punta polémica contro la dissensio sentcntiarum nata dalla 
presunzione e dalla superbia, lo svolgimento ha qucll’andamento 
architettonico, proprio dclle trattazioni scolastiche articolate in sim- 
mctrichc distinzioni e sottodistinzioni. Infatti, sulla base della tri— 
plice considerazione di Cristo come via, ventas et vita 7 , la quale tro- 
vasi in piena corrispondenza con i tres gradus promotionis fidei di cui 
parla Hugone di S. Vittore 8 , cioé con quel triplex modus cogno¬ 
scendi, si sviluppa una doppia trattazionc tripartita, potendosi va- 
lutare il magistero di Cristo, e sotto l’aspetto della jons omnis co- 
gnitionis, e sotto qucllo della tensione o dinámica ad sapientiam. 

E come il tema é suggerito da un’asserzione evangélica, cosí 
lo svolgimento e la trattazionc vengono intessuti copiosamente con 
citazioni da Agostino, ma soprattutto dalla Sacra Scrittura, se- 
condo una motivazione che puó coglicrsi, ad esempio, nel Prologo 


5 In Bibliothcca franciscana scholastica medii eui , t. I, ad Claras Acquas (Quaracchi), 
Firenze, 1957, De Cognitione, q. II ( Secundo quacritur utrum quidquid certitudinaliter cognosci- 
tur cognitione intellcctuali, cognoscatur in aeternis rationibus, vcl in Inniinc priniac veritatis). 

6 Mt. 23,10. 

7 Cfr. Jo. y 14, 6: Dicit ex Jcsns: ego snin viaet iperitas et vita , netno venit ad Pairan, nisi 
per nie. 

8 In De Sacramcntis christianae fidei, lib. I, pars 10, c. 4, PL 176, 333 D. 
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filosófico o solo cultúrale; anche se non c possibile affrontare nep- 
pur un aspetto mínimo di un vero autore 2 , dottore e filosofo come 
S. Bonaventura senza, in qualche modo, riconnettersi alia sua to- 
tale impostazione e prospettiva, trattandosi di un pensiero tanto 
complesso ed articolato quanto compaginato unitariamente e cri¬ 
ticamente. 

Il serino « Christus unus omniutn magister » sembra appartcnere 
al magistcro parigino del Seráfico, ed esser coevo alie Quaestiones 
dispútatele de scientia Christi, quaestio quarta (nodale appunto per la 
trattazione della temática gnoseologica), fmo ad esprimere in molti 
punti la stessa dottrina, con parole pressochc idcntiche 3 4 . 

Comunque non é possibile tiascurare anche talune rilevanti 
diíferenze; mentre la quaestio disputata, proprio per la sua natura 
di « eseicitazione scolastica » appare assai polémica ed in qualche 
modo correlativa alia risposta e confutazione di critiche ed obie- 
zioni precise, invece il sermo si svolge in modo piü piano, artico¬ 
lato e conclusivo, anche perché assai meno legato alia scuola; e 
poi, mentre il tema della quaestio é volto specialmente ad attestare 
la sicura connessione-fondazione della consapevolezza nelle radones 
aeternae, fino ad indicare nella diversita degli status 4 la giustifi- 
cazione della pluralita dellc dimensioni conoscitive, ma tralasciando 
l’importanza del senso e prospettive ulteriori, invece il sermo sem¬ 
bra meglio sviluppare la temática coscienziale (una e triforme), 
da una parte, sottolineando l’imprescindibilita dell’eífettiva appren- 


2 II termine é quivi assunto in un peculiarc significato bonaventuriano ; cfr. In 
I Scnt ., Proemio , q. IV c., (I, 14-15): ...quadruplex est modtis faciendi librum. Aliquis scribit 
aliena niliil addendo vel matando; ct iste mere dicitnr scriptor. Aliqttis scribit aliena addendo sed 
non de silo; ct iste compilator dicitnr. Aliquis scribit et aliena et sua , sed aliena tamquam princi- 
palia ct sua tamquam annexa ad evidentiam; ct iste dicitnr commentator non auctor. Aliquis 
scribit ct sua et aliena , sed sua tamquam principaba , aliena tamquam atmexa ad confirmationem; 
et talis debet dici auctor. Va ricordato, pcraltro, che poco piü oltre il Seráfico si definiscc 
semplice compilator; cfr. In II Sent ., Praelocutio al Proemio , (II, 1): ...hoc enitn sentio et fatcor 
quod sum pauper et tennis compilator. 

3 Cfr. per le Quaestiones disputatae de scientia Christi , (V, 3-43), la Quaestio quarta é 
alie pp. 17-27, « Utrum quidquid a nobis certudinaliter cognoscitur cognoscatur in ipsis rationibus 
aeternis ». Quanto al magistero di Cristo, trovasi citato anche un altro sermo , De exccllentia 
magisterii Christi (in G. Bonafede, San Bonaventura , Bcncvcnto, 1961, pp. 194-196). 
Sullo stesso tema cfr. anche i sermones alia XXII dominica post Pentecostem , t. IX, spcc. I, 
pp. 441-444, e il III-IV, pp. 444-445. 

4 Cfr. in proposito, notissimo: R. Lazzarini, S. Bonaventura filosofo e místico del 
cristiancsimo , Roma, 1946. 
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Summarium. - 1 - Generalia de sermone «Christus unus 
omnium magister», cum quaestione quarta « Quaestionum 
disputatarum de Scientia Christi» comparato. 2 - Christi 
magisterium celebratur et in claritate mundae contempla- 
tionis ct in incarnatione vel in pasto vivifico totius Ecclesiae, 
ubi authenticus omnium rerum sensus seu vera sapientia fun- 
datur. 3 - Bonaventurianc doctrinae auctoritas explicatur cum 
Christo interiore revelante atque incarnato penitus coniuncta. 
4 - Vera auctoritas minime ad ius vel civitatem pertinet, sed ad 
illam quidem intimam veritatem, quae, non soluni veri de- 
claratione et revelatione manifestetur, praecipue autem ipsius 
veritatis tanta vi vigoreque, ut ccrtam firmamque approba- 
tionem postulct, eiusdem veri sapientia et potcntia. 5 - Aucto¬ 
ritas, quae ex interiore ct revclata adprobataque veritate 
nascitur, exigit Verbi doctrinam, quae autem et personarum 
notitiam et locutionis linguaeque fundamentum nec non Tri- 
nitatis excellcntiam commemorat. 


1 - Talune asserzioni del sermo « Christus unus omnium ma¬ 
gister » di S. Bonaventura x , meritano una segnalazione ai cultori 
del pensiero del seráfico (e non solo a costoro), pur senza alcuna 
pretesa storiografica o «critica», o di completo approfondimento 


1 In Doctoris seraphici S. Bonaventurae S.R.E. Episcopi Cardinalis Opera Onmia , síudio 
et cura P.P. Collegii a S. Bonaventura , ad Claras Aquas (Quaracchi) prope Florentiam, 
MDCCCXCI (V, 567-574). II sermo viene ivi pubblicato come quarto fra i sermones se- 
lecti de rebus theologicis. Per notizic sulla autenticitá e sulla fonte (Codex regiac bibliothecac 
Monachii, Lat. Man., n° 7776), cfr. ibideni , ai Prolegomena, p. XLVII. 
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tronyme de Peres célebres, d’Augustin plus particuliérement, que 
des générations ont pillé et imité. Il reste que pour Téditeur mo- 
derne, certaiiies citations exigcnt de fastidieuses recherches, qui 
dépassent le cadre de leur travail et de leur domaine. Qui fera re¬ 
proche de lacunes a rédition-modéle de Bonaventure ? 

La dépendance de la Scolastique vis-a-vis de la Patristique, 
dans Texemple étudié, apparaít une fois de plus. Méme sans étre 
nommés, les Peres nourrissent PeíFort des maítres médiévaux. 
L’histoire montre que la renaissance des études médiévales, pour les 
esprits avisés, favorise et exige toujours le retour aux Peres de 
l’Eglise, indispensables pour la connaissance, l’appréciation, l’édi- 
tion des maítres médiévaux. Saint Bonaventure ne nous contredi- 
rait certainement pas! 
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II est á noter que le compilateur n’indique nulle part sa source 
et que le nom de Cyprien n’est nulle part cité. C’était de bonne 
guerre. 

Aprés la collection gallicanc, le théme de Cyprien sur les grains 
nieles passe chez Isidore de Séville 35 , qui a rhonnéteté d’indiquer 
sa source: « Ut sanctus Cyprianus ait». 

Nous retrouvons la comparaison des grains rassemblés dans 
Fuñique pain, sans indication de source, dans les traites d’Amalaire 
de Metz, De eccíesiasticis officiis, III, 19 36 , puis dans celui de Wa- 
lafrid Strabon, De eccíesiasticis rebus , 16 37 , enfin dans la Collectio 
Canonum in V libris , des annces 1014/1023 38 . 

A partir de Pierre Lombard, la comparaison, sans indication 
d’autcur, fait son entrce dans le livre des Sentenccs et dans la Glos- 
sa 39 . Du maítre des Sentences, elle passe chez ses grands commen- 
tateurs, Tilomas d’Aquin 40 et Bonaventure 41 . Pour ce qui est 
d’Alexandre de Hales, il nc subit pas l’influence du Maítre sur ce 
point dans son Commentaire des Sentences mais dans les Quaestiones 
antequam esset frater, quaestio 51 42 : De sacramento altaris, n. 24 
(902), oü nous lisons: «In corpore enim Christi est vera unitas 
membrorum, quia sicut pañis fit ex multis granis, ita corpus Christi 
mysticum ex multis membris». 

Telle est l’histoire complexe et sinueuse d’une image eucharisti- 
que, empruntée a saint Cyprien, orchestrce et diffusée par Y enorme 
audience qu’Augustin re^oit, tout au cours du haut et du bas 
moyen age. L’exemple choisi illustre également la maniere d’uti- 
liser les sources, sans aucun souci de la propriété littéraire, dont les 
modernes ont pris conscience. 

En bien des circonstanccs, une citation finit par devenir le 
patrimoine commun oii chacun se sert, sans souci du propriétairc 
vcritable. Ces textes, á certaines époques, sont placées sous le pa- 


35 PL 83, 755-756. 

36 PL 105,1131. 

37 PL 114,936. 

38 CChrist. cm 6,423, pp. 51-56. 

39 PL 191,1624. 

40 Sum. Tlieol. III, LXXV, 4. 

41 Voir ci-dessus n. 1,3. 

42 Ed. Quaracchi, 902. Le P. Doucet, cditeur de ces questions, renvoie lui aussi 
tmiquement á la Glossa Lombardi in t Cor 10,17, ainsi qu’au passage ci-dessus cité d’Au- 
Gustin, sans dégager tout le chcmincment ni la véritable origine. 
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en traitant par ailleurs 20 du sermón 16 de la fameuse Collectio 
gallicana, que cette collection draínait la méme citation cyprienne 
vers les auteurs médiévaux. 

Toujours est-il que nous retrouvons l’emprunt que l’évéque 
d’Hippone fait a Cyprien chez les autres commentatcurs du IVe 
Evangile qui dépendent du Tractatus in Ioametn: Béde le Venera¬ 
ble et Alcuin 21 . 

Ce qui semble avoir échappé au grand nombre des éditeurs 
et des historiáis, c’est que la symbolique eucharistique des grains 
rassemblés de Cyprien, a été connue au moyen age par un autre 
chcminement, qui est la fameuse Collectio gallicana attribuée a 
Euscbe d’Emése 22 . Le sermón 16 — devenu 17 chez le dernier 
cditeur 23 — en est un des plus célebres. Il est de ces rcjctons qui 
ont une pluralité de peres. La Patrologie latine de Migne le publie 
trois fois, sous des patronymes divers, une fois parmi les lettres 
apocryphes de Jéróme 24 , une seconde fois attribuée á Césaire 
d’Arles 2S , une troiscme fois, il est égaré parmi les sermons du Ps. 
Isidore 26 . 

Le sermón 16 en question fait de larges emprunts á la lettrc 63 
de Cyprien, jusqu’á la démarquer, et en retient divers thémes 27 , 
celui de Mclchisédech 28 , celui du patriarche Jacob 29 , la symbolique 
du sang et de l’eau 30 , l’exemple de la sagesse qui construit sa maison 
et y sert un festin 31 , les eaux qui symbolisent les peuples 32 , le mé- 
lange de l’eau et du vin, théme central de la lettre 33 , et finalement 
1’unité, symbolisée par les grains de blé, qui forment le pain uni- 
que 34 . C’est le texte que nous avons déjá cité et analysé plus haut. 

50 Ibid. pp. 46-47. 

21 PL 92, 718,100, 835. 

22 Sur la collection et avec le texte anden voir PLS III, 545-705. 

23 Fr. Glorie, dans Christ ., Cl. 

24 PL 30, 271 (280). 

25 PL 67,1052. 

26 83, 1225. Sans parlcr de la simple mcntion, parmi les sermons de Fauste de 
Riez, oú Migne renvoie simplement á PL 30, 271. 

27 Fort bien micux en lumiere par Pcdition de Glorie. 

28 Scrm. 17, 5-6 = Cypr., 63, 4. 


29 


» 63,6. 

» 63, 9, 8. 

» 63,5. 

» 63, 12. 

» 63,13. 

» 63,13. 
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31 


32 


33 


» 


» 


34 
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appelat de botruis adque acinis plurimis expressum adque in unum 
coactum, gregem item nostrum commixtione adunatae multitu- 
dinis copulatum » 14 . 

Texte célebre, auquel se refere saint Augustin 15 , á qui les 
maitres médiévaux remprunteront, sans toujours se souvenir que 
le théologien d’Hippone n’était qu’un maillon dans une chaine. 
Les éditeurs de Quaracchi n’agisscnt pas autrement, en renvoyant 
le lecteur du Breviloquium au seul commentaire augustinien In 
Ioannem. 

On pourrait hésiter sur la dépendance d’Augustin vis-á-vis de 
Cyprien, si nous n’avions pas un autre texte, dans le De baptisnio 
contra Donatistas 16 , oü Augustin cite littéralement la lettre que 
Cyprien: «scripsit ad Magnurn». Il en tire le texte essentiel con- 
cernant le baptéme, puis il enchame avec le passage sur le symbolis- 
me des grains múltiples, cité lui aussi de maniere littérale 17 . La 
familiarité et la dépendance d’Augustin avec le symbolisme cher 
a Cyprien ne fait done aucun doute. 

Par contre, Augustin ne cite jamais explicitement l’autre lettre 
de Cyprien á Cécilius, qui développe au moins aussi explicitement 
le théme de l’unité des grains rassemblés. La lettre est d’ailleurs un 
traité de l’eucharistie. Voici le texte: 

« Quo et ipso sacramento populus noster ostenditur adunatus, 
ut quemadmodum grana multa in unum collecta et commolita et 
conmixta panem unum faciunt, sic in Christo qui est pañis caeles- 
tis unum sciamus esse corpus, cui coniunctus sit noster numerus 
et adunatus » 18 . 


3. Le texte de Cyprien parvtent au moyen age 

M. Lcpin 19 qui a fort bien tracé le cheminement de cette lettre 
63 de Cyprien jusqu’au moyen age, ne s’est curieusement pas aperqu, 


M Ep. 69 (76), 5. 

16 In loan. tr. 26, 17. 

16 De bapt., VII, 98 (PL 43, 240). 

17 Ibid. VII, 98; Ep. 59,5,1. Habituellement Augustin cite í Cor. 10,17 par ex. 
Serta. Guelferbyt. 7 (PLS II, 555); serta. 221 , 229 (PL 38,1100,1103 et PL 46, 835) (Ser¬ 
món Denis 6). 

18 Ep. 63,13. 

10 Vidce du sacrifice de la ates se, París 1926, 71-74. 
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seul et unique pain. La montagne dont il est question est le lieu 
de la disette, d’oü le Christ raméne les brebis dispersées aux plaines 
grasses de la fertilité. L’image, selon R. Riesenfeld 12 , a done un 
sens á la fois ecclésial et eschatologique. L’Eglisc, elle aussi dispersée 
jusqu’aux confins de la terre, est appelée a grouper dans l’unité 
le rassemblement universel de tous les appelés. 

Si le symbole du pain est primitivement ecclésial et eschato- 
logique, dans le inilieu judéo-ehrétien oü il a trouvé son Sitz im 
Leben, il faut bien reconnaítre que l’aspect eschatologique tend a 
s’cstomper pour laisser toute la place au théme de l’unité 13 . C’est 
chose faite, un siécle plus tard, chez Cyprien de Carthagc. 

2. Le symbolisme du pain unique, de Cyprien á Augustin 

L’unité de l’Eglise est une préoccupation constante pour l’évé- 
que de Carthage, dans une Afrique sans cesse travaillée par les 
divisions. Augustin se trouvera encore affronté á une situation 
analogue, á Hippone. Pour l’évéque de Carthage, baptéme et 
eucharistie, les sacrements qui font l’Eglise, sont les signes obligés 
de l’unité ecclésiale. 

Deux lettres cypriennes surtout, appelées á une longue histoire, 
fondent sur le symbolisme eucharistique du pain la le^on de l’unité, 
difficultueusemcnt réalisée, a partir de la dispersión. Ce sont les 
deux lettres que l’édition des Mauristcs citait á l’appui du Com- 
mentaire sur saint Jean, oü Augustin utilise le symbole des grains 
ramenés a l’unité. 

La lettre de Cyprien á Magnus, un laic qui interroge son évé- 
que, traite du baptéme des hérétiques, contre les Novatianistes. 
Unique est l’Eglise du Christ, unique et indivis est le baptéme, qui 
ne peut étre donné efficacement hors d’elle. Cette méme unité 
est exprimée par l’eucharistie, aussi bien par le pain que par le vin. 
La se place le texte célebre: 

« Nana quando Dominus corpus suum panern vocat de multo- 
runa granorum adunatione congestum, populum nostrum quena 
portabat indicat adunatum; et quando sanguincm suum vinum 


12 Das Brot auf den Bergen , dans Eranos 54 (1956) 149-150. 

13 Le texte de la Didachc lui-mémc se maintient dans la liturgic oriéntale, avec 
cette doublc dimensión, voir par ex. Eíichol. Serapionis , III, 13. 
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En réalité les choses sont plus complexes. Et Augustin n’est 
pas a l’origine du théme, commc semblent le croire les éditeurs. 
L’évéque d’Hippone l’a trouvé chez Cyprien, comme les Mauristes 
f avaient remarqué. De plus, entre Augustin et la tradition medié- 
vale, il existe d’autres jalons. Notre recherche n’a d’autre intéret 
que de découvrir les intermédiaires, ce qui perrnCt d’illustrer l’his- 
toirc de la transmission d’un texte. 


1. Y A-T-IL UN OU DEUX SYMBOLES DU « PAIN UNIQXJE» ? 

A regarder de plus prés, il existe deux images différentes de 
f unité, dans le symbole du pain, l’unc centrifuge, l’autre, centri- 
péte. Saint Paul, le premier, utilise le symbole centrifuge: « Quo- 
niam unus pañis, unum Corpus multi sumus, omnes, qui de uno 
pane participamus » 9 . Le Clirist est unique, par conséquent, l’umque 
corps du Christ, partagé entre tous les communiants, est un au 
départ, et reste idéalement indivis. Tous le re^oivent dans sa totalité 
et dans son unité. Voilá pourquoi, fuñique pain aboutit a constitucr 
fuñique corps du Christ, « mystice designatum » par le pain eucha- 
ristique. Le Pére de Lubac 10 a montré, avec perspicacité, comment 
du teminus a quo, feucharistie, fexpression corpus mysticum a fmi 
par significr le terminus ad quem, le rassemblcment de fuñique peu- 
plc de Dieu, symbolisé par le mystére eucharistique du pain et du vin. 

Il existe une autre interprétation, symétriqucment contraire 
de la premiére, oü f unité n’est plus le point de départ mais le 
point cfarrivée. C’est l’explication centripéte du pain. Ici, le blé, 
les grains, au départ sont dispersés, mais trouvent funité dans 
fuñique pain, fuñique breuvage. Le premier témoin de ce sym- 
bolismc appliqué au mystére eucharistique est la Didaché: 

« Comme ce pain rompu, d’abord disséminé, sur les eollines, 
une fois recueilli nc fait plus qu’un, qu’ainsi soit rassemblée ton 
église des extrémités de la terre dans ton royaume » u . 

Le symbole repose ici uniquement sur la genese du pain. Les 
grains de blé ont commencé par étre semés et done dispersés; ils 
mürissent, sont récoltés et rassemblés pour se confondre dans un 


» 1 Cor. 10,17. 

10 Corpus mysticum , París, 1949. 

11 Did., 9, 4. 
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«Si dicas, quod species componitur ex pluribus granis; hoc 
nihil est, quia illa non sunt heterogénea, sed uniformia...». 

D’oü Bonaventure conclut: « Potest tamen dici, quod ad utrum- 
que comparetur ratione eorum, ex quibus conficitur, quia corpus 
Christi verum est ex purissimis sanguinibus, et Corpus Christi 
mysticum ex puris fidelibus » L 

Pour la citation « ex purissimis sanguinibus », les éditeurs 1 2 se ré- 
férent á saint Jcan Damascéne, III de Fide orthodoxa, c. 2. etIV, c. 14. 

Le texte du Brcviloquium est plus explicite et plus proche 
des sources. « Et quoniam nihil magis est idoneum ad refectionem 
quam cibus pañis et potus vini; nihil est etiam magis idoneum 
ad significationcm unitatis corporis Christi veri et mystici, quam 
pañis factus de mundissimis granis et vinum expressum de puris¬ 
simis acinis in unum collectis... » 3 . 

Ici les éditeurs de Quaracchi 4 renvoient au Commentaire 
d’Augustin sur saint Jean: « Dominus noster Jesús Christus corpus 
et sanguinem suum in eis rebus commendavit, quae ad unum 
aliquid rediguntur ex multis. Namque aliud in unum ex multis 
granis confit: aliud in unum ex multis acinis confluit» 5 . 

Les Mauristes 6 7 , toujours avises, avaient fourni pour le Texte 
d’Augustin, une référcnce aux deux lettres 63 et 76 7 de saint Cy- 
prien. Les éditeurs n’en font plus mention, comme d’ailleurs ils 
ne précisent plus, a propos des « purissimis acinis» qu’il pourrait 
y avoir une allusion au texte de Jean Damascéne, cité á propos du 
Commentaire des Sentences. Par ailleurs, ils renvoient le lccteur 
du Breviloquium au Commentaire de Pierre Lombard 8 , jalón 
entre Augustin et Bonaventure: «Habet etiam similitudinem cum 
re mystica, quae est unitas fidelium: quia, sicut ex multis granis 
conficitur unus pañis, et ex pluribus acinis vinum in unum con¬ 
fluit, sic ex multis fidelium personis unitas ecclesiastica constat». 
Dans l’édition de Pierre Lombard, les mémes éditeurs renvoient 
au texte augustinien cité ci-dessus. 


1 IV Sent., d. 8, p. 2, a. 2, q. 1 (IV, 195-196). 

2 Ibidem. 196, n. 4. 

3 Brcviloquium , p. 6, c. 9, n. 4 (V, 274). 

4 Ibid. 

6 In loan. tr. 26, n. 17 (PL 35, 1614). 

6 Ibid. n.a. 

7 Avec rédition Hartel, la numerotation a changé; il s’agit de 63 et 69. 

8 Libcr IV Sent ., d. 11, c. 7. 
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LE SYMBOLE EUCHARISTIQUE DES « GRAINS NOM- 
BREUX DU PAIN UNIQUE » CHEZ BONAVENTURE. 
ORIGINE ET HISTOIRE DU THEME 


Summarium. - Historia instauratur transmissionis auctoritatis 
huius quae apud Bonaventuram invcnitur. Tcxtus auctori¬ 
tatis apparet in operibus Joannis Damasccni, Augustini, Cy- 
priani, Pctri Lom bardi, Bcdae, Alcuni, Isidori, Amalarii, 
Wilfridi Strabon, necnon in collectione canonum. 


Tous les éditeurs de textes connaissent la difficulté d’identifier 
les citations, surtout quand elles ne sont pas littérales mais tronquées 
ou allusives. Le spécialiste d’un auteur médiéval est obligo de s’aven- 
turer sur un terrain qui lui est moins familier ou d’identifier une 
citation, trop rapidement prétée a saint Augustin: on ne prete 
qu’aux riches! 

Les savant éditeurs de Quaracchi ont habituellement résolu 
ces problémes avec une acribie digne de louange. Gráce á eux 
nous pouvons connaítre le dossier patristique utilisc par saint Bo- 
naventure. Ce qui permet á maint chcrcheur de découvrir á la 
fois l’ampleur de sa connaissance patristique et la fidclité bonavcn- 
turienne a l’hcritage surtout augustinien. 

A deux reprises, dans le Commentaire des Sentences et le Bre- 
viloqium, Bonaventure, traitant de reucharistie, fait allusion au 
symbolisme de la multitude de grains, ramenés a l’unitc d’un seul 
pain, d’un seul breuvage, théme puisé dans la tradition, sans pre¬ 
cisión sur la source. 
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Von besondcrem Gewicht ist es, daB Bonaventura in dem 
sechsten Kapitel seines Pilgerbuches zu Gott durch die Einführung 
der Gestalt Jesu Christi seine Trinitátsauffassung von ihrem meta- 
physischen Ort in die Heilsgeschichte einrückt 33 . In Jesús Christus 
hat namlich, wie er sagt, die Gottcscbenbildlichkeit ihre vollkom- 
mene Ausprágung crhalten. In Jesús Christus ist uns, wie er in 
der Anführung eines Textes des Pseudo-Dionysius betont, der Wcg 
zu dem dreipcrsonlichen Gott oder vielmehr der Wcg zu der 
ersten gottlichen Person eroffnet worden. So vollendet sich die 
im ursprungslosen Ursprung, in dem mit dem absoluten Guten 
identischen Vater, beginnende Bewegung zum Solin und weitcr 
zum Hciligcn Geist hin, die iibcr das absolute Sein liinaus zur Schop- 
fung und in ilir zu Christus ais dem menschgewordenen Sohn und 
durch ihn im Heiligen Geist zum Vater (nicht einfachhin zu Gott) 
zuriickkehrt. Dieser sehge Heilskreis versinnbildet Ausgang und 
Ziel des im Itinerarium mentís in Deum beschriebencn Glaubens- 
weges 34 . 


33 El)da. y 6, 6. Bonaventura glcicht darin Augustinus; sichc M. Schmaus, Dic 
Spannung von Metaphysik und Heilsgeschichte in der Trinitdtslehre Angustias. In: Studia 
Patrística , hrsg. von F. L. Cross, VI, Berlín 1960, 503-558; dersclbc, Dic Denkform 
Angustias in seitiem Werke <( De Trinitate ). Sitzungsbcrichtc der Baycrischen Akadcmie 
der Wissenschaften, München 1962. 

34 Ebda. 7,6. 
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nicht sich selbst entfremdet. Das Ncuplatonische ist bei ihm 
Hilfsmittcl für die gedankliche Durchdringung und Erklarung des 
Christlichen. Dics aber bleibt in seiner Besondcrheit und Unter- 
scliiedenlieit erhalten. Fundamental ist hierbei die radikale Un- 
terscheidung von innergottlichem Überstrómen des Guten und 
von seiner Mitteilung im Súme der Erschaffung. Dies bedeutet 
die Ablehnung des neuplatonischen Stufendcnkcns, wie dics eben- 
falls durch die These von der Gleicliheit der von dem Guten her- 
vorgehendcn Ausstromungen, eben der «Personen», zurückge- 
wiesen wird. 

Problematisch ist in der Ableitung Bonaventuras der Ausgang 
von cinem Sacliprinzip, wahrend doch nach der christlichen 
Gottesvorstellung Gott durch und durch ein Pcrsonalprinzip, ein 
handelndes Subjekt ist. Wie wcnig sich jedoch Bonaventura durch 
die Idee von Gott ais dem summum bonum in seiner vom Neuen 
Tcstamcnt gcpragten Gottesvorstellung beirren laBt, zeigt sich 
daran, dass er in dem einschlagigen Haupttext von den drci gótt- 
lichen Personen, vom Vater, Sohn und Heiligcn Gcist spricht, 
ohnc freilich naher zu reflektieren oder zu begründen, wie aus 
dem summum bonum, einem Sachprinzip, Personales erkannt 
werden kann. 

Für die Trinitatskonzeption Bonaventuras ist nocli eine anderc 
Beobachtung zu nennen. Insofern er das absolute Gute identifi- 
ziert mit dem absoluten Sein, entsteht für den ersten Blick der 
Eindruck, daB er die trinitarische Grundkonzeption Augustins 
vertritt, nach welcher dem einen gottlichen Wcsen der logische 
Primat zukommt. Wenn diese Auslegung Bonaventuras zutrifft, 
dann hat seine Trinitatstheologie nicht zwar in der Erklarung der 
Hervorgange, wolil aber in der Grundkonzeption einen Wandel 
von der antiochenischen zur augustinischcn Vostellung durchge- 
macht. Insofern jedoch das summum bonum verstanden wird ais 
der Grund für den Hcrvorgang des Solmes und des Heiligen Geistes 
und ein solches Verstandnis nur moglich ist, wenn es mit der ersten 
gottlichen Person identifiziert wird, bewegt sich Bonaventuras 
Ableitung doch wiederum im Gedankcnbereich der griechisch- 
antiochenischen und der von neuplatonischen Motiven gestalteten 
Trinitatserklarung. So dringt in die Grundfassung des Itinerariums 
Augustinus zwar ein, olme jedoch das Griechische bzw. das Neupla- 
tonische zu verdrangen oder sich gegen dieses durchsetzen su 
kónnen. 
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Die in diesen Sátzen Bonaventuras umschriebcnc Eigenart ist 
für Gott charakteristisch. Sie kommt nur ilim zu. So kann der 
Mensch nicht auf rarionale Durchdringung des Gottgeheimnisses 
hoffen, sondern nur in Staunen und Bewundcrung sich Gott 
anheimgeben und sich auf die unmittelbare Schau Gottes vorbe- 
reiten. Wcnn man aber geradc das für Gott Charakteristische nicht 
mit pliilosophischen Mitteln allein erkenntnismaBig zu durchdringen 
vermag, dami heiBt dies, daB man auch die Wirkhclikeit der Tri- 
nitat nicht mit der Vernunft allein entdecken kann 31 . Man darf 
nicht vergessen, daB Bonaventura in seinen theologischen Bcmü- 
hungen von vomcherein in dem vom Glauben umschricbcncn und 
erhellten Felde lebt. Das Auge, mit dem er in diesern Felde 
schaut und lebt, ist erleuchtet vom Glauben. Weil ihm der Glaube 
das Licht spendet, in welchem cr aus dem Begriff des absoluten 
Guten die Einsichten gewinnt und bcurteilt, gerat er mit seiner 
These, daB sich aus diesern Begriffe die Dreipersonalitát Gottes ab- 
leiten laBt, nicht in die Reihe der von ihm im Sentenzenkommentar 
kritisierten Philosophen, welche der Hoffuung leben, daB sie mit 
den Mitteln der Vernunft allein die Dreieinigkeit Gottes beweisen 
konnen. Die von ihm verwendeten neuplatonischen Gedanken- 
gange erhalten ihre Tragkraft vom Glauben. Würde das neupla- 
tonische Stufendenken mit seinen Emanationcn nicht vom christli- 
chen Glauben korrigiert, dann kame Bonaventura nicht zu dem 
Ergebnis, daB es sich bei den Ausstromungen des sich verstromen- 
den Guten um Personales handelt 32 . DaB die aus dem summum 
bonum, einer metaphysisch zu verstehenden Wertrealitat, emanie- 
renden Scinsstufen personal interpretiert werden, namlich ais Hypo- 
stasen im Simie des Geliebten und Mitgeliebten, ja daB geradezu 
die biblischen Termini Vater, Sohn und Heiliger Geist verwcndet 
werden, daB die Hervorbringungen Zeugung und Hauchung hci- 
Ben, ist nur verstandlich, wenn Bonaventura im Glauben von vom- 
herein weiB, was bei der Analyse des summum bonum heraus- 
kommt. 

Diese Überlegung zeigt auch, daB Bonaventura durch die 
Verwendung neuplatonischer Motive den christlichen Glauben 


31 Ebda., 6, 6 f. 

32 I Scnt.y d. 3, p. 1, q. 4 erklárt Bonaventura, daB dic Philosophen nieinals dic 
Trinitat oder die Mchrheit der gottlichen Personen crkannt hatten, wenn sie nicht irgend- 
einen Glaubcnshabitus hatten. 
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ersten Blick ein Sacliprinzip, eiii Es-Prinzip, aus welchem er das 
drcifaltigc Lebcn Gottes deduzicrt. Es ist jedoch aufschluBreich, 
daB er im zitiertcn Text innerhalb einer solclien Ableitung die perso- 
nalen Vorstellungen Richards, ohne ihn zu nennen, wortlich anfiihrt, 
insofern er von einem Geliebten und Mitgeliebten spricht. In die me- 
taphysisch-sachliche Überlegung drangt sicli unwillkürlich die meta- 
physisch-personale Überzeugung ein. Bonaventura spricht von dem 
Geliebten und Mitgeliebten, von Vater, Sohnund Heiligem Geist. 

Eine genauere Analyse des zitierten Textcs zeigt, daB Bona¬ 
ventura zwischen dcr Abfassung des ersten Buches seines Senten- 
zenkommentars und des Itinerariums kcine thcologische Wandlung 
in der Frage nach der Erkennbarkeit der Trinitat dmchgemacht 
hat. E* - ist im Itincanum keineswegs Opfer eines mctaphysischen 
Rationalismus geworden. Er erklart namlich, daB es eine tiefe 
Selbsttauschung wáre, wenn man aufgrund der Analyse des abso- 
luten Guten annahme, zur Bcgreifbarkeit Gottes zu gelangen. Das 
Gute tcilt sich zwar mit. Das hochste Gutc teilt sicli somit auf die 
hochste Weise mit, aber gerade diese hochste Weise der Sclbstmit- 
teilung des Guten enthalt Eigentümlichkeitcn, wclche sich unscrem 
Verstehen entziehen. In Gott sind namlich, wie die Betrachtung 
des absoluten Guten zeigt, Elemente miteinander verbunden, die 
bei dem geschafFencn Sein auf keine Weise jcmals miteinander 
verbunden sind oder verbunden sein konnen. Denn in Gott und 
nur in ihm gibt es « erhabenste Gemeinschaft und wahrc Mittei- 
lung », « wahren Ursprung und echte Unterscheidung », « hochste 
Gleiclilieit mit Ordnung, hochste Gleichewigkeit mit Hervorgang 
des einen von dem anderen, hochste Glcichinnerlichkeit mit Sen- 
dung nach auBen». « Weil das Ganze mitgetcilt wird, nicht nur 
ein Teil, so wird alies gegeben, und zwar ganz. Darum unterschei- 
den sich das Hervorgehende und das Hervorbringende durch ihre 
Eigentümlichkeiten bei volliger Wesenseinheit. Weil sie sich also 
durch Bcsonderhciten unterscheiden, haben sie personliche Eigen¬ 
tümlichkeiten, Mehrheit der Hypostasen, Hervorgang des Ur- 
sprungs und eine Ordnung, nicht dcr Zcitenfolge, sondern des 
Ursprungs, Aussendung, nicht der ortlichcn Veranderung, wohl 
aber frei schenkendcr Hingcbung, und zwar auf Grund dcr her- 
vorbringenden Urhebcrschaft, die dem Sender gegenübcr dem Gc- 
sandten eignet» 30 . 


Itinerarium, 6 (nach Kaup, 139-141). 
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Mit diesem Tcxt bewegt sich Bonaventura in neuplatonischen 
Gedankengángen. Der EinfluB des Areopagiten ware mit Hánden 
zu greifcn, auch wenn cr nicht zitiert würde. Zugleich werden 
Elemente des sogenaimten Anselmischcn Gottesbeweises sichtbar. 
Bonaventura leitet das dreipersonale gottliche Leben ab von der 
Realitat Gottes ais des summum bonum. DaB aber Gott das sum¬ 
mum bonum ist, zeigt er daran, daB Gott das Bcstc ist und sein 
muB, íiber das hinaus ein Besseres nicht sein und nicht gedacht 
werden kann. Das hochste Gute muB sich initteilen, sonst würde 
ihm zu seinem Gutsein etwas felilen. Es ware daher nicht das hochste 
Gute. Über die Art der gottlichen Hervorgange und Hervorbrin- 
gungen sagt diese metaphysische Ableitung mchts aus. 

Es drangt sich dic Frage auf, ob Bonaventura áhnlich wie 
Anselm von Catiterbury und Richard von St. Viktor der Meinung 
ist, daB die Trinitat durch den Einsatz natürlicher, philosophischer 
Erkcnntnismittel zwingend bewiescn werden kann. Es scheint so zu 
sein. Die Interpretationen der beiden zuletzt genannten Theologen 
gehen wcit auscinandcr. Man wird ihnen wolil am meisten ge- 
recht, wenn man annimmt, daB ihre sogenannten zwingenden 
Bewcisgründe im Glauben ein Apriori haben, in welchem ihre 
Bcgründungen crst den zwingenden Charakter erhalten. Áhnlich 
dürfte es bei Bonaventura liegen. 

Wahrend Anselm die menschliche Seele zum Ausgang seiner 
Überlegungen nimmt, also anthropologisch oricntiert ist, sind fiir 
Bonaventura áhnlich wie fiir Richard von St. Viktor neuplatonisch 
gefarbtc metaphysische Überlegungen der Ausgang. Auch Richard 
von St. Viktor geht von der Idee aus, daB Gott das Beste ist, das 
es geben und das gedacht werden kami 28 . Er nimmt jedoch in 
seine Ableitung den Gedanken auf, daB Gott die Licbe ist. Licbe 
kann es aber nach ihm nur geben, wenn zwei Personen einander 
begegnen, denn die Sclbstliebe ist keine echte Licbe. Die vollkom- 
mene Liebe wiederum kami es nur doit geben, wo der Liebende 
und der Gcliebte sich in einem dritten, in einem Mitgelicbten 
finden 29 . Durch diese Wendung des Gedankens gewinnt die Ablei¬ 
tung der Trinitat bei Richard von St. Viktor unmittelbar personales 
Geprage. Bei Bonaventura hingegen ist es wenigstens auf den 


28 Richard von S. Víctor, De trinitatc , 1. I, v. II, bes. I, 19; II, 16 (Ausgabc J. Ri- 
baillier - G. Salet, París 1958/9). 

28 Ebda ., 1. III, 2 f. 
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welche das übrige bekannt wird, so ist für die Betrachtung dcr 
Ausflüsse gcrade das Gutc dcr Hauptbodcn. 

Sichc also zu und mcrke auf, daB cin Bestes schlechthin ist, übcr 
was hinaus cin Bcsscrcs nicht gedacht werden kann, und solche eins 
ist so, daB man zutrcfFcnd nicht dcnken kann, es sei nicht, weil Sein 
durchaus besser ist ais Nichtsein; daher kommt es, daB man zu- 
trcfFend es nicht denken kann, es sei denn, man denke es dreifach und 
eins. Denn )vom Guten heiBt es, daB es sich mittcilt{; das hochste 
Gute also ist am hochsten von sich überstrómend. Die hochste Über- 
stromung aber kann ausschlieBlich nur wirklich und innerlich sein, 
wesenhaft und personhaft, naturhaft und willcntlich, frei entschlossen 
und notwendig, fchllos und vollkommcn. Wenn also nicht in dem 
hochsten Guten von Ewigkcit her cinc wirkliche und wcsensgleiche 
Hcrvorbringung ware und eine Personhaftigkeit, gleich adelig dem 
Hervorbringer auf dem Wegc der Zeugung und Hauchung — so 
daB sie von der ewigen Urheit herkommt, die von Ewigkeit her 
Miturheit hat — so daB cin Geliebter und Mitgclicbter ware, ein 
Erzcugtcr und cin Gehauchter, das ist der Vater und der Sohn und 
der Heilige Geist, so ware es kcineswegs das hochste Gutc, weil es 
nicht in hóchstem MaBc sich mitteilte. Denn die aus dcr Zeit kom- 
mende Mitteilung in dem Gcschópf ist nur standpunktlich oder 
punkthaft im Hinblick auf die UnermeBlichkeit dcr ewigen Güte; 
darum kann man sich auch irgendeine gróBere Mitteilung ais sie 
denken, selbstverstandlich die, in welcher dcr Überstrómende dcin 
anderen das ganzc Wesen und die Natur mitteilt. Es ware nicht das 
hochste Gute, wenn es tatsachlich oder gedanklich ohne jene sein 
konntc. 

Wenn du also mit dem Auge des Besinns die reine Güte anschauen 
kannst, welche reine Wirklichkeit einer Urheit ist, die gerne hat, 
lieb und wert halt mit einer gnadenhaften und gcschuldeten und 
beiderseits gemischten Liebe, [cine Güte], welche die vollste Über- 
strómung auf dem Wege dcr Natur und des Willens ist, [eine Güte], 
welche überstrómt in der Wcisc des Wortes, zugleich für alies, was 
gesagt wird, und in der Weise dcr Gabe, in der die anderen Gaben 
gegeben werden, dann vermagst du zu schen, daB infolge der hoch¬ 
sten Mitteilbarkeit des Guten die Dreiheit des Vaters und des Sohnes 
und des Hciligen Gcistes notwendig ist. Notwendig ist in ihncn 
wegen der hochsten Güte die hochste Mitteilbarkeit, und aus dcr 
hochsten Mitteilbarkeit die hochste Gleichwesentlichkeit, und aus 
der hochsten Gleichwesentlichkeit die hochste Gleichgcstalthaftig- 
keit und alldcswegen die hochste GlcichgróBc und darum die hochste 
Gleichewigkeit, dazu aus allem Gesagten die hochste Durchinnerli- 
chung, in welcher notwendig einer im anderen ist durch die hochste 
Volldurchbesetzung und einer mit dem anderen wirkt durch die 
allartige Ungeteiltheit des Wesens, dcr Wirkkraft und der Tatigkeit 
dieser allerseligsten Dreiheit 27 . 


27 Ebda. 6, I-II (Ubcrs. Hohn, 52 f.). 
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der Herrliclikeit und überschattcn den Sühncort. In ilinen erkennen 
wir zwci Weiscn oder Stufen, das Unsichtbare und Ewige in Gott 
zu schauen. Die cinc bcschaftigt sich mit dem Wesenhaften in Gott,. 
die andere mit den Eigcntümlichkeiten der Personen. 

Jcne Weise heftet den Blick zunáchst und hauptsáchlich auf 
das Scin sclbst und sagt: Der Sciende ist der erste Gottesnamc. Die 
zweite faBt die Gutheit ins Auge und spricht: Dies ist der erste Got¬ 
tesnamc. Jcne steht in besonderer Beziehung zuñí Alten Testamenta 
das vor allem die Einheit des gottlichen Wescns vcrkündet. Daruni 
wurde dem Moscs gesagt: Ich bin der Sciende. Die zweite findct 
sich vor allem im Neuen Testament, das die Mehrheit der gottlichen 
Personen bezcugt durch den Auftrag, im Ñamen des Vaters, des 
Sohnes und des Hl. Geistes zu taufen. Ais darum unscr Lehrmeistcr 
Christus den Jüngling, der das Gcsetz bcobachtet hatte, zur evan- 
gelischen Vollkommenhcit cmporführcn wolltc, legte er Gott in 
crster Linie und bcstimmt den Ñamen der Gutc bci. Niemand, so 
sprach er, ist gut ais Gott allcin. Damasccnus folgt also Moses, wenn 
er lchrt: Der Sciende ist der erste Gottesname. Dionysius schlieBt 
sich Christus an und sagt: Der Gutc ist sein Hauptname 25 . 

Nacli diesem Text interpretiert Bonaventura die neutestament- 
liche, im religios-ethischen Sinn gemeinte Bezeichnung Gottes ais 
eine mctaphysische Aussage. In ihr sieht cr den entscheidenden 
Fortschritt im Verstandnis Gottes iiber das Alte Testament hinaus.. 
Nach dem Zeugnis des Alten Testamentes ist Gott das lauterste, 
das absolute, das schlechtliinige Sein und dcmgcmaB das Erste, 
Ewige, Einfachste, Wirklichste, Vollkommenste und ganz Ein- 
heitliche 26 . Aber gerade diese reine Wirklichkeit identifiziert cr 
mit dem absoluten Guten. Gott ist fur ihn das summum bonum. 
Er blcibt mit dieser Charakterisierung Gottes im metapliysischen 
Bereich, naherhin im Felde neuplatonischer Metaphysik. 

Das ganze Kapitel 6 dient der Ableitung und Interpretation 
des dreipersonlichen gottlichen Lebens aus der ais metaphysische 
Aussage verstandenen Literpretation Gottes ais des absoluten Guten. 
Das Gcwicht des Textes crlaubt und fordert ein langeres Zitat. 
Bonaventura sagt (nach Hohn): 


«Nach der Erwíigung der Wescnsstücke hebe man das Verstan- 
desauge zur Schau der seligsten Drciheit, damit ein Chcrub neben 
den anderen gcstcllt werde. Wie aber für die Sieht übcr die We- 
sentlichkcitcn das Scin sclbst Urwurzel und Benennung ist, durch 


25 Ebda 5, 1 f. (nach J. Kaup, Itinerarium mentís in Dcum , Míinchcn 1961, 123-127. 

26 Ebda. 5, 5 f., 131. 
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herung an das Bestc. Einc Annáherung aber findct nach cincr gróBc- 
rcn Angleichung statt. Folglich wciB keincr, ob dies bcsser ist ais 
jenes, wenn cr nicht weiB, daB es dem Bcstcn sich mchr anglcicht. 
Keincr aber weiB, ob etwas einem anderen sich mchr angleicht, wenn 
er es nicht kennt. Ich weiB námlich nicht, daB dieser Mann dem Pe- 
trus ahnlich ist, wenn ich nicht den Petrus weiB oder ihn kcime. 
Jeder Ratschlagende muB also notwendig cin cingepragtes Merkmal 
des hóchsten Guten mit sich tragcn... 

Das Verlangen aber strebt urhaft zu dem hin, was es am mcisten 
bewegt. Am mcisten aber bewegt, was am mcisten gcliebt wird, 
am mcisten gcliebt wird aber das Gliickscligsein, Gliíckseligscin 
gibt es aber nur durch das hochste und allerletzte Zicl. Das mensch- 
lichc Verlangen strebt also nur etwas an, wcil es das hochste Gut 
ist, oder wcil es zu dem hingcordnct ist, oder weil es von dem etwas 
Nachgemachtes an sich hat. So groB ist die Gcwalt des hóchsten Gutcs, 
daB ein Geschópf nur mit dem Verlangen nach ihm überhaupt be¬ 
ben kann, und es táuscht sich und irrt, wenn es ein Nachgemachtes 
und cin Bild für Wirklichkcit annimmt. 

Sich also, wie die Scele Nachbarin zu Gott ist und wie das 
Gcdachtnis zur Ewigkcit, die Einsicht zur Wahrhcit, das Wahlver- 
mógen zur hóchsten Güte arbcitsgemaB hinführt 24 . 

Es bleibt dabei: Die Psychologie leistet nach Bonaventura 
keine Hilfc fiir die Ableitung der Trinitát aus dem absoluten Geist. 

Ganz anders wird die thcologische Situation, wenn Bonaven¬ 
tura es unternimmt, in neuplatonischem Geiste die Dreiperso- 
nalitat Gottes aus dem Verstandnis Gottes ais des absoluten Guten 
abzuleiten. DaB Gott das absolut Gute ist, steht fest aufgrund der 
Idee, daB er das absolute Scin ist. In Kap. 5 heiBt es (Übersetzung 
nach J. Kaup, Bonaventura. Pilgerbuch der Sede zu Gott. Die 
Zurückführung der Kiinste auf die Theologie, Miinchcn 1961, 
123-127): 


Gott konncn wir nicht nur auBcr uns und in uns, sondern auch 
(iber uns schaucn: auBer uns durch die Spuren, in uns durch sein 
Bild und ¿iber uns durch das Licht, das líber unscrcm Geiste aufleu- 
chtct. Dics ist das Licht der cwigen Wahrhcit, da unser Geist in 
sciner Erkcnntnis unmittelbar von der Wahrhcit gcstaltct wird. 
Jcne, die in der ersten Weise geübt sind, traten schon in den Vorhof 
vor dem Zcltc cin. Die aber in der zweitcn Weise sich bemiíht liabcn, 
sind bcrcits in das Heiligtum gelangt. Jcne schlicBlich, die bis zur 
dritten fortgcschritten sind, tretcn mit dem Hohenpriester in das 
Allerhciligstc cin. Hicr thronen líber der Bundcslade die Cherubim 


24 Ebda ., 3, II-IV (Scitc 33-36). 
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Gedáchtnisses hervor, daB die Seele selbst cinc Abbildung Gottes 
und cine Áhnlichkeit ist, die so schr sich gegenwártig ist und ihn 
gegenwartig hat, daB es mit scincm Vermogen ^geráumig fiir ihn 
ist und seiner teilhaftig werden kann<(. 

Arbeit der Verstandeskraft ist die Vernehmung der Begriffe, 
Urtcile und Folgerungen durch den Vcrstand. Der Verstand erfaBt 
das mit den Bcgriffen Gemeinte, wenn cr bcgreift, was jedcs durch 
seine BcgrifFsbestimmung ist. Die BegrifFsbestiminung aber hat durch 
das Übergcordnete zu geschchcn, und das muB durch das Über- 
geordnete bestimmt werden, bis man zu dem Obersten und dem All- 
gemeinsten kommt; wenn das unbckannt bleibt, kann auch das 
Tieferliegende letztbcgrifflich nicht eingesehen werden. Man miiBte 
also erkennen, was das durch sich Seicndc ist, um zur vollcn Wis- 
scnsbeherrschung der BcgrifFsbestimmung irgendeiner besonderen 
Substanz kommen zu kónnen. Das durch sich Seiende hinwiederum 
kann nicht erkannt werden, oline daB es mit seinen Bedinglichkeiten 
erkannt wird, das sind: Eins, wahr, gut. Nun kann man sich aber 
cin Seicndes denken ais gemindert und ais vollstandig, ais unvollkom- 
men und ais vollkommen, ais moglich seiend und ais wirklich sciend, 
ais ein in gcwisscr Hinsicht Seicndes und ais ein sclilcchtweg Seiendes, 
ais ein Seicndes, von dem nur cin Stück da ist, oder ein solches, von 
dem das Ganze da ist, ais cin Seiendes, das voríibergeht, und ais cin 
Seicndes, das bleibt, ais ein durch ein anderes Seiendes und ais ein 
durch sich Seiendes, ais cin Seiendes, das cincm Nichtseienden bei- 
gemischt ist, und ais ein reines Seiendes, ais ein abhángiges imd ais 
ein unabhangig Seicndes, ais cin nachherigcs und ein vorheriges, 
ais cin veranderlichcs und ein unveránderliches, ais cin cinschichtiges 
und cin zusammengcsetztcs, und da >dic Wegnahmcn und Mángel 
nur erkannt werden kónnen iiber die Bejahungen<(, so kann unser 
Vcrstand nicht daherkommen mit vollaufgeschlosscncr Einsicht in 
den Vcrstandsbegriff irgendeines der geschafFenen Seienden, wenn 
er nicht unterstützt wird von dem Verstand des reinsten, wirklichstcn, 
vollstandigsten und unabhangigen Seienden. Das ist das schlechtweg 
Seiende und Ewige, in welchem die BegrifFswesenheiten von alien 
in ihrcr Reinhcit vorhanden sind. Wie wíirde aber der Vcrstand wissen, 
hier sci cin mangelhaFtcs und unvollstándigcs Seicndes, wenn cr gar 
keine Kenntnis hátte von eincm Seienden olmc Mangel ? Und so 
liegt auch der Fall bei den anderen angezogenen Bedinglichkeiten... 

Daraus geht deutlich hervor, daB unser Verstand cine Vcrbindung 
zur ewigen Wahrheit selbst hat, da cr ausschlicBlich durch ilire Lelire 
etwas Wahres gcwiB crFassen kann. Du kannst mithin durch dich 
selbst die Wahrheit sehen, die dich lehrt, wenn Bcgierlichkcitcn und 
Vorstcllungsbilder dich nicht behindern und sich wie Gewólk zwi- 
schcn dich und den Strahl der Wahrheit einschieben. 

Arbeit des Wahlvcrmógens wird man bei der Bcratschlagung, 
bei der Beurtcilung und beim Verlangcn gewahr. Einc Bcratschla- 
gung fmdet statt, wenn man untcrsucht, was besser ist, dies oder 
jenes. Von Besser kami man aber nur sprcchen bei einer Amia- 
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derzulialten sind, da der eine vom anderen hervorgebracht wird, 
nicht wesenhaft, nicht nebenher, also nach Weise einer Pcrson. 

Indem also der Besinn sich selber erwágt, macht er sich durch 
sich, wie durch cincn Spicgel, daran, die hcilige Dreiheit auszuspahen, 
dic des Vaters, des Wortes und der Liebe, der drei gleichewigen, 
gleichgroBen und gleich wesenhaften Personen, daher jeder in jedem 
der anderen und doch einer nicht der andere ist, sondem dic drei 
selber sind der eine Gott 23 . 

Dies wird noch deutlicher und überzeugender, wenn Bona- 
ventura die Einzelheiten erklart. Er sagt: 

Arbeit des Gedachtnisses ist die Zurückhaltung und Wicdcr- 
vergegcnwartigung nicht nur des Gcgenwartigen, des Korperlichen 
und des Zcitlichen, sondern auch des sich einander Folgcndcn, des 
Einschichtigen und des Immerwáhrendcn. Denn das Gedáchtnis 
behalt das Vergangene zurück durch die Rückbcsinnung, das Ge- 
gen wartige durch die Aufnahme, das Zukünftige durch die Voraus- 
sicht. Es behalt auch das Einschichtigc zurück, wie die Urheiten 
der ununterbrochenen und der geschicdcnen GroBcn, ais da sind 
Punkt, Augenblick und Einhcit, ohne die es unmóglich ist, Erinne- 
rung oder Gedanken zu haben von dem, was durch sie verurheitet 
wird. Nicht weniger behalt es die Urheiten und chrwürdigen 
Grundsátze der Wisscnschaften ais immerwáhrcnde, und zwar 
immcrwahrend, denn solange es die Vcrnunft gebraucht, kann 
es ihrer nie so vergessen, daB es sie nicht billigtc und ihnen zu- 
stimmte, wenn es von ihnen hórt, nicht ais ob es sie von neuem 
lemte, sondern daB es sie ais ihm angeboren und hausgchórig 
wieder erkennt. Das wird klar, wenn einem vorgetragen wird: 
)Es gibt von etwas gleichzcitig nur Ja oder Nein<(, oder: )Jedes 
Ganze ist groBcr ais cin Teil von ihm<, oder sonst irgendein anderer 
Grundsatz, gegen den es >aus innerer Geltung<( keinen Widerspruch 
gibt. 

Aus der ersten wirklichcn Zurückbchaltung alies Zeitlichen, des 
Vergangenen namlich, des Gcgenwartigen und des Zukünftigen, 
hat es ein Abbild der Ewigkcit in sich, deren unteilbare Gcgenwart 
sich auf alie Zeiten ausdclint. Aus der zweiten gcht hervor, daB es 
nicht nur von auBen Formung annimmt durch Vorstcllungsbildcr, 
sondern auch über sich her, indem es einschichtige Formungen 
aufnimmt und in sich tragt, die nicht nur die Tore der Sinne und 
die Vorstellungsbildcr von den sinnfálligen Dingen Eingang finden 
konnen. Aus dem dritten schlicBt man, daB es sich in der Gegenwart 
cines unverandcrlichen Lichtes befindet, worin es sich der unveran- 
derlichen Wahrheiten erinnert. Und so tritt aus den Tatigkeiten des 


23 Ebda., 3, V (Seite 36 f.). 
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diescr drci Vcrmogcn Arbcit und Verhaltnisse, und dit wirst Gott 
schcn konnen durch dich wic durch ein Abbild, das hciBt sehcn 
durch den Spicgcl im Ratscl (1 Co. 13,12) 22 . 

Auch an diesen Überlegungen sieht man, daB Bonavcntura den 
Temar für das Verstándnis der innergottlichen Struktur, nicht aber 
für Erhellung der Qualitat des inneren gottlichen Lebens auswcrtet. 
Für einen Augenblick freilich scheint er in dem zuletzt angcführten 
Text die augustinische Trinitatspsychologie wenigstens zu streifen. 
So wenig dies gering geschatzt werden darf, so ist es doch bezeich- 
nend, daB er von den Akten des Hervorbringens ais von Denk- 
oder Licbcsvorgangen nicht mit einem Worte spricht. Die Be- 
zeichnung des Sohnes ais des gezeugten Wortes und des Heiligen 
Geistes ais der gehauchten Liebe ist kein Beweis für seine psycho- 
logische Auffassung der Hcrvorbringungsakte. Dies ergibt sich 
schon daraus, daB auch von jenen Theologen, welche die psycho- 
logische Trinitatserklarung Augustins nicht annehmen, die Termini 
Wort und Liebe für die zweite und dritte Person gebraucht werden. 

Es mag auffállen, daB Bonavcntura im Itinerarium nicht wie 
im Sentenzenkommcntar die Frage stellt, ob die Gottebenbildlich- 
keit der menschlichen Dreiheiten auch von dem Inhalt der einzel- 
nen Glieder abhangt. Ohne die Frage formell zu stcllen, bekundet 
er durch seine Analyse der Potenzen auf indirektem Wege, daB 
die Gottebenbildlichkeit ihre hochste Stufe erreicht, wenn die 
Potenzen Gott zum Inhalt haben. Die einschlagigen Texte zeigen es. 
Sic seien wieder in der dcutschen Übertragung Hohns angeführt: 

GemaB der Aufreihung, der Herkunft und dem Verhaltnis dieser 
Wirkkraftc gcht die Führung in die allerheiligste Dreifaltigkeit sclbst. 
Denn aus dem Gedachtnis kommt die Einsicht her, wie scin SproB, 
weil wir dann cine Einsicht haben, wenn ein Erinncrungsbild im 
Scharfsinn auskommt, das ist nichts anderes, ais das Wort. Gedachtnis 
und Einsicht hauchcn die Liebe, glcichsam ihre beiderseitige Vcr- 
schlingung. Diese drei, namlich der zcugende Besimi, das Wort 
und die Liebe sind in der Seele, was Gedachtnis, Einsicht und Willcn 
angeht; sic sind gleichwesenhaft, gleichgroB, glcichalt, sich gegen- 
seitig volldurchbesctzcnd. Wenn aíso Gott ein vollkommener Gcist 
ist, so hat er Gedachtnis, Einsicht und Willen, so hat er sowohl das 
gczcugte Wort, wie die gchauchte Liebe, die notwendig auseinan- 


22 Ebria., 3, I (nach W. Hohn, IVandcrwer; zu Gott, Olten und Frciburg i. Br. ohnc 
Jahr, 31.). 
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und den Summisten und Sententiariern des 12. Jhs. in stárkerem 
MaBe hingezogen ais zu Anselm und zu Augustinus. 

Es ist von besonderem Reize, zu sellen, daB er auch in seinem 
am meisten gelesenen Werke, namlich im Itinerarium mentís in 
Deum, das neun Jahrc nach dem ersten Buch des Sentenzenkom- 
mentars (1250) entstanden ist (1259), dcr augustinischen Trinitáts- 
psychologie um keinen Schritt náher gekommen ist, daB er viel- 
mehr, frei von jedem Schulzwang, in schopferischer Originalitát, 
jedoch beeinfluBt von neuplatonischen Motiven, eine Trinitáts- 
konzeption entwickclte, die manche Verwandtschaft mit Richard 
von St. Viktor aufweist. 

Auch in diesem Werke, in dem er durch die Welt auBer ihm 
(Kap. 2), durch die Welt in ihm (Kap. 3 und 4) sowie durch die 
Welt iibcr ihm (Kap. 5 u. 6) zu Gott aufzusteigen versucht, sieht 
er in dem BewuBtsein (Gedachtnis), in dem Erkenncn und im 
Willen ein Bild der gottlichen Dreipersonlichkeit, und zwar in 
den Kraften selbst sowie in den Akten und Verhaltensweisen. Er 
analysiert diese drei Vermogen, ihre Tatigkeiten und ihre Verhal- 
tensformen 21 . 

Im drittcn Kapitel fiihrt er aus (die Texte sollen in der allcr- 
dings sehr eigenwilligen deutschen Sprachgestalt Wilhelm Hohns 
geboten wcrden): 

Dic bcidcn anhcr behandclten Stufen, die uns auf Gott durch 
scinc FuBspuren führten, durch welchc er in allem Gcschopflichen 
zurückleuchtet, waren uns Handlcite bis zu dem Ende, daB wir bci 
uns selbst Einkchr hielten, bci unserem Besimi (Geist) namlich, in 
dem ein gottlichcs Nachbild zurückleuchtet. Nun müssen wir ein 
drittes Mal in uns hineigehen und sozusagcn den Vorhof drauBen 
hinter uns lassen und im Hciligtum, namlich im vorderen Teile 
des Zcltes, Gott durch den Spicgcl zu schcn wagen. Da leuchtet, 
wie vom Kandelaber, das Licht der Wahrhcit von unserem Besinn 
zuríick, dcnn in ihm strahlt das Abbild dcr allcrscligsten Dreifal- 
tigkcit zuríick. 

Haltc also Einkehr bei dir und sich, daB dein Besinn sich selbst 
aufs glühendste liebt. Er vermochte sich aber nicht zu beben, wenn 
er sich nicht kánnte, und er kánnte sich nicht, wenn er sich sciner 
nicht erinnerte, denn wir greifen nichts durch die Einsicht, was 
nicht bei unserem Gedachtnis gegenwartig ist. Daraus merkst du, 
nicht mit dem Auge des Lcibes, sondern mit dem Auge dcr Ver- 
nunft, daB deine Seelc ein dreifaches Vermogen hat. Bctrachte mithin 


21 Itiucrariuniy 3. 
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geistige Substanz und deren Verhaltensweisen bzw. deren zweifa- 
cher Tatigkeit 18 . 

Es entgeht Bonaventura nicht, daB eine solche Intcrpretation 
nicht mehr eiii Bild der Trinitat in eigentlichem Sinne bietet, daB 
sie auf jeden Fall betrachtliche Schwierigkeiten in sich birgt. Er 
betont ausdrücklich, daB nur der Temar memoria - intelligentia — 
voluntas ein zutreffendes Bild der gottlichen Trinitat ist 1# . Es ist 
nicht ersichtlich, wie in der von Bonaventura vorgenommenen 
Deutung die Dreiheit glcichcr Personen dargestellt werden kann. 
Man konnte allenfalls den Ausweg beschreiten, die Substanz, welche 
sich in einem zweifachen Tun darstellt, mit der erstcn gottlichen 
Person zu identifizieren, insofern sie ursprungslos das gottliche 
Wesen bcsitzt und dieses in einer zweifachen Weise weitergibt. 
Tatsachlich schcint Bonaventura einer solchen Auslegung nicht 
allzu fernc zu sein. Er sucht namlich durch den angeführten Temar 
die Ordnung, die Gleiclilieit und die Substantialitát der gottlichen 
Personen verstandlich zu machen. Die Ordnung sieht er darin, 
daB die mens, ais welche er eben die gottliche Substanz versteht, 
die Erzeugerin (parens) ist, die notitia das Erzeugte (proles) und 
die Liebe das aus beiden Hervorgchende. Hicr wird die mens, 
deren Akte Selbsterkenntnis und Liebe sind, mit der ersten gott- 
lichen Person in Analogie gesetzt. Ein solches Vorgehen entspricht 
der trinitarischen GrundauíFassung Bonaventuras, insofern er in 
der mit dem gottlichen Wesen sachlich identischen ersten Person 
gerade aufgrund ihrer Ersthcit die Quelle der beiden anderen 
Personen sieht 20 . 

Auf jeden Fall fehlt auch bei der Behandlung des zweitcn Ter- 
narsjede Anspielung auf die psychologische Qualitat der gott- 
lichen Hervorgange und Hervorbringungen. Augustinus hat also 
trotz der Hochschatzung, die ihm Bonaventura entgegenbringt, 
auf die inhaltliche Bestimmung der gottlichen Hervorgange keinen 
EinfluB auszuüben vermocht. Bonaventura lehnt indes die augusti- 
nische Trinitátspsychologie nicht ab, wie dics manche Theologen 
des 12. Jhs. vor ihm taten. Offensichtlich fiihlte er sich in dieser 
Frage zu den aus der neuplatonisch geformten Trinitatserklarung 


18 Ebda, a. 2, q. 1 (I, 88-90). 

19 Ebda. 

20 Sichc die unter Anm. 1 genannten Arbeiten von Stohr und von Schmaus. 
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dem Wcscn des Geistes identísch sind 17 . In langeren Ausführungen 
beschreibt er das Verhaltnis der Potenzen zur essentia. Seine ent- 
scheidende These lautet, daB die Potenzen es sind, die den Über- 
gang des Wesens zum aktuellen Tun ermóglichen und vermittcln. 
Insofern námlich der Geist sich selbst gegenwartig und sich selbst 
verbunden ist, hat er die Fáhigkeit, die Akte der memoria, der 
intelligentia und der Licbc zu vollziehen, d.h. sich seiner bewuBt 
zu sein, sich selbst zu erkeimen und sich selbst zu licben. Die Po¬ 
tenzen sind daher dem Geiste konsubstantial. Durch «Rück- 
führung » gehoren sie der gleichen Kategorie, der gleichen Seinsart 
an wie der Geist selbst. 

Sie sind nicht vollig mit dem Geist identísch, weil sie von ihm 
hervorgehen. Sie konnen jcdoch wegen dieser Nichtidcntitát nicht 
einer anderen Seinsweise zugezahlt werden. Worauf es Bonaven- 
tura ankommt, ist dies: Zu zeigen, daB die Identitat der Personen 
mit dem gottlichen Wesen im menschlichen Geistesleben abgc- 
bildet wird, daB jcdoch auch ein Moment von Vcrsclúedenheit im 
menschlichen Abbild enthaltcn ist. Sonst müBte man ja die Per¬ 
sonen miteinander identifizieren. Inwieweit aufgrund solchcr The- 
sen Bonavcntura die Lchre vom Formalunterschied zugesprochen 
werden kaim, solí an dieser Stelle nicht behandelt werden. 

Ais Resultat unserer bisherigen Prüfung konnen wir fest- 
halten, daB Bonaventura in dem Temar mcmoria-intelligentia- 
voluntas keinen AnlaB sicht, die gottlichen Hervorgíinge ais Funk- 
tionen des Erkcnnens oder des Liebens zu interprctieren. Er 
bewcgt sich also in dieser Frage nicht auf den Balinen Augustins 
oder Anselms, sondern auf den von Marius Victorinus, Pseudo- 
Dionysius, Johannes Scotus Eriugena und den Theologen des 12. 
Jhs. gewiesenen Wegen. 

Wie steht es mit dem zweiten Temar ? Seine Glieder lauten: 
mens, notitia, amor. In der Analyse dieser Drciheit setzt sich Bo¬ 
naventura mit jenen zeitgenossischen Interpretationcn auseinander, 
welehe den Versuch machen, diesen Temar mit dem zuerst dar- 
gestellten zu identifizieren, indem sie den BegrifF mens ais die 
Kraft der Selbstvergegenwíirtigung verstehen und dalier mit me¬ 
moria gleichsetzcn. Bonaventura erklart, man konne diesen Temar 
nur verstehen ais eine Drciheit, die sicli konstituiert durch die cine 


" Ebda. a. 1, q. 3 (I, 84-87). 
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melir Bild, sondern nur FuBspur Gottes sind, blcibt er liinter seiner 
Ebenbildlichkeit zuriick. 

Auch in dieser Hinwendung zum Nicdrigeren bleibt natur- 
gemaC die Dreiheit von Kráftcn, Verhaltensweisen und Tátigkeiten 
bewahrt. Diese Dreiheit kann aber nicht mehr ais Bild bezeichnet 
werden, wie Bonaventura unter Berufung auf Augustinus erklart 14 . 

Man gelangt auf den von Bonaventura beschrittenen Wegen 
zu einer Stufung der Gottebenbildlichkeit. Die oberste Stufe des 
Bildes wird verwirklicht, wenn sich der Mensch Gott zuwendet. 
Die zweite Stufe verwirklicht sich, wenn der Mensch sich zu sich 
selbst wendet. 

Bonaventura machí noch eine weitere Diífcrcnzierung, wenn 
er die soeben dargestellte These in der Bcantwortung cines Ein- 
wandes daliin prázisiert, daB in einer Hinsicht die Hinwendung 
zu sich selbst die Gottesebcnbildlichkeit deutlicher verwirklicht, in 
anderer Hinsicht jedoch die Hinwendung zu Gott, insofcm es 
sich in letzterem Fall um eine groBere Gleichgestaltung und Schon- 
heit des Bildes handelt, im ersten Fall aber um die Gleichwesent- 
lichkcit zwischen den Potenzen und der Substanz des Geistes sowie 
um die Gleicliheit der Potenzen untereinander 1S . 

So sehr Bonaventura die Akte der Potenzen betont, so spricht 
er die Bildhaftigkeit doch jenen Menschen nicht ab, die sich von 
Gott abwenden, statt sich ihm zuzuwenden, auch jenen nicht, die 
unaufhebbar von ihm abgewandt sind. Die Gottescbenbildlichkeit 
ist unverlierbar. Diese These laCt sich nur dann aufrechterhalten, 
wenn Bonaventura im Gefolge Augustins seine Meinung dahin 
erláutert, daB die in den drei Potenzen liegende Bildhaftigkeit nicht 
von der wirklichen aktucllen Hinwendung zu Gott zu vcrstehen 
ist, sondern von der bleibenden Fáliigkeit, sich ihm zuzuwenden. 
Wie er diese Fáliigkeit deutet, zcigt ein von ihm angefiihrtes 
Beispiel. Er sagt: Dem Menschen blcibt die innere Fáliigkeit zu 
gchen, auch dami, wenn er seine Beine verloren hat und daher 
tatsáchlich nicht gehen kann 16 . 

Es wird besonders deutlich, wohin die These von der Gott- 
cbcnbildlichkeit zielt, wenn wir Bonaventuras Ansicht zu der im 
13. Jh. viel verhandclten Frage nachspüren, ob die Potenzen mit 


11 Ebda. 

15 Ebda. y ad 5 (I, 84). 
“ Ebda.y ad 4 (I, 84). 
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Sclbstrcflexion dcm Geiste selbst zuwcncien und daher in dcr Iden- 
titát mit sicli selbst verharren, oder insofern sie sich, sich selbsttrans- 
zcndiercnd, Gott zuwcnden und in dieser Selbsttranszendenz dic 
Identitat mit sich selbst vollziehen 13 . Fiir die Losung des Problcms 
bietet dem mittelalterlichen Kirchenlelirer Augustins Trinitatsmy- 
stik cine groCe Hilfe. Es bcstcht allerdings zwischen bciden Theo- 
logen cin. groCer Unterschied, insofern Bonaventura mit groCerer 
logischer Scharfe, Augustinus hingegen mit groCerer intuitiver 
Kraft die Fragc lost. Im Hintcrgrund der Antwort, die Bonavcn- 
tnra gibt, dürfte auch die in der Antike herrschendc Überzeugung 
stehen, daC die Kraftc des Menschen nur dann zu ihrcr vollen 
Entfaltung kommen, wenn sie sich dem hochsten Gcgenstand 
zuwendcn. Für Augustinus und Bonaventura hat allerdings das 
Problcm einen wesentlich tieferen Sinn. Es handelt sich namlich 
darum, wie der Mensch die hochste Wcise dcr Gottahnlichkeit 
gewinnt. 

Bonaventura wcndet die Methode der Unterscheidung an. 
Man kann den Begriff «Bild» unter einem dreifachen Aspekt 
sehen. Einmal insofern das Bild einc Gleichgestaltigkeit mit dem 
Abgcbildetcn besagt ; sodann insofern das Abgebildete sich seincr- 
seits im Bildc darstellt und sich selbst dcm Bildc gleichgestaltet 
und eben dadurch das Bild dem Abgebildeten gleichformig ist; 
endlich insofern der Geist hinsichtlich seiner Kraftc (Potenzen) 
dem gleichgestaltet wird, auf den sich scine Potenzen richten. 

Bonaventura kommt zu der SchluCfolgerung: Da dcr Geist, 
wenn er sich Gott zuwendct, sich Gott gleichgestaltet und sich 
dabci nicht nur nicht vcrlicrt, sondem sich zngleich mit sich selbst 
idcntifiziert, dic Bildhaftigkeit aber gerade die Gleichgestaltigkeit 
in sich bcgreift, so bcstcht die Bildhaftigkeit in den Potenzen, in¬ 
sofern sie Gott zum Inlialt haben. Man muB jcdoch auf der an- 
deren Scite sagen, daC der Geist auch dann dic Gleichgestaltigkeit 
mit Gott nicht preisgibt, wenn er in der Selbstreflexion sich selbst 
unmittelbar zum Inhalt seiner Tatigkcit macht, wcil er durch die 
Hinwendung zu sich selbst sich ja zu sich ais dem Bilde Gottes 
hinwendet und so auf indirektem Wege wiederum Gott gleich- 
formig wird. Nur wenn er sich solchen Wesen zuwcndet, die auf 
einer nicdrigeren Seinsstufe stehen ais er selbst und daher nicht 


13 Ebda., q. 2 (I, 82-84). 
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ten. Náherliin stellen die drei Potenzen des mensclilichen Geistes, 
insofern sie sich zur Hohe des Tuns erheben, die Elemente der 
Verschiedenheit, der Ordnung und des Ursprungs dar. Zur Be- 
gründung dieser These weist Bonaventura darauf hin, daB die 
Gegenwartigkeit cines Inhalts im BewuBtsein (Gedachtnis) zur 
Einsicht disponiert und diese zur Liebe (falls es sich um einen guten 
Inhalt handelt) 10 . An einer spateren Stelle weitet Bonaventura 
die Bildhaftigkeit dieses Ternars aus, insofern er die Verhaltens- 
weisen (habitus) glcichwertig mit den Akten in das Bild einbe- 
zieht. Der Temar ist danach Bild des drcipersonlichen gottlichen 
Lebens hinsichtlich der drei Krafte, insofern diese sich aus be- 
stimmte Vcrhaltcnsweisen und Akte hinordnen u . 

An diesen Überlegungen sicht man, daB Bonaventura den 
Temar nur für das Verstandnis der innergottlichen Struktur auswer- 
tet, nicht aber für die Erhcllung der Qualitat des innergottlichen 
Lebens. 

Besonders aufschluBrcich ist in diesem Zusammenliang der 
Begriíf memoria. Man kami memoria nach Bonaventura in einem 
dreifachen Sinnc verstehen: ais Aufnahme und Festhaltekraft ge- 
geniiber den Sinneswahrnehmungen, ais Festhaltekraft gcgenüber 
dem Vcrgangencn, sei es sinnenhafter, sci es geistiger Natur, und 
endlich ais Ursprungsort und Festhaltekraft gegeniiber zeitlosen 
Begriffen. Nur in dieser letzten Bedeutung ist memoria nach ihm 
ein Teil des Ternars, der ais Bild der gottlichen Trinitat angespro- 
chen werdcn kann. In diesem dritten Sinn geht namlich die me¬ 
moria alien anderen Kraften voran und ist so eine Spiegelung der 
ersten gottlichen Person. In einem solchen Verstandnis ist sie die 
unbewuBte apriorische Gegenwartigkeit cingeborcncr Ideen und 
Bcgriffe und so die aktive Basis des ganzen menschlichcn Geistes- 
lebens 12 . 

Nach den bisherigen Ausführangen mag es scheinen, ais ob 
Bonaventura die Gottesebenbildlichkcit rcin formal, eben unter dem 
Gesichtspunkt der Ursprungsverhaltnisse olmc Rücksicht auf den 
Inhalt versteht. Dieser Anschein verschwindct jcdoch soglcich, 
wenn man der von Bonaventura aufgcworfencn Frage nachgeht, 
ob die Krafte Bild Gottes seien, insofern sie sich in einem Akt der 


10 Ebda. 

11 Ebda., a. 2, q. 1 (I, 88-90). 
Ebda., a. 1, q. 1 (I, 80-82). 
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nannten Distiiiktion selir entschieden, daC die Personendreiheit 
Gottes in keiner Weise (nullo modo) durch die mcnschliche Selbst- 
erfahrung crkannt werden konne; denn die Einheit des Wescns 
bei Mehrheit der Personen sei so selir und so aussclilieBlich Eigen- 
tümlichkeit Gottes, daB sich in der Schopfung nichts Áhnliches 
fmdet, ja, daB nichts Ahnliches gcfunden worden ist und auch 
nichts Ahnliches gedacht werden kann. Bonaventura beruft sich 
sonach für die philosophische Unerkennbarkeit Gottes nicht wie 
Thomas von Aquin auf die Einheit und die Einzigkeit der gott- 
lichen Personen ais eines einzigen Wirkprinzips, sondern auf die 
Transzendenz Gottes, welche durch die Dreipersonalitat eine 
Verscharfung erfáhrt. Er macht jedoch die Einschrankung, daB 
im Glauben etwas Gott dcm Drcifaltigen Ahnliches gefunden 
werden konne. 

Wenn Bonaventura im ersten Buch seines Sentenzenkommen- 
tars die philosopliische Beweisbarkeit der Trinitat in dieser Schárfe 
ablchnt, so mogen ilini theologische Tliesen des 12. Jahrhs. vor 
Augen gestanden habe. Bis weit in dieses Jahrhundert hinein zcigt 
sich namlich die Tcndcnz, die Trinitat mit plnlosophischen Über- 
legungen zu beweisen. Insbesondere waren es Abaelard, Anselm 
von Canterbury und Richard von St. Viktor, welche, wenigstens 
nach der übhchen Interpretaron, solche Versuche unternahmen. 
Wenn also Bonaventura die augustinischcn Temare übernimmt, 
so sind sie für ilin kcin Weg, die gottliche Trinitat von der mensclili- 
chen Vernunft her zu begriinden. Welche Bedeutung haben sie 
dann ? Für die Beantwortung dieser Frage muB man die beiden 
Temare auseinanderhalten. Sie sind nicht gleichwertig. Bonaven¬ 
tura gibt dem vorhin an erster Stelle angefülirten Temar den 
Vorzug 8 . 

Es ist aufschluBreich, welche Momcntc des trinitarischcn Lcbcns 
Bonaventura i m nienschlichcn Geiste gespiegelt sielit 9 . Er be- 
zeichnet diesen ais Bild des dreipersonlichen Gottes, insofern er 
Wesenseinzigkcit in drei Kráften (Potenzen) aufweist. Die Kráfte 
(Vcrmogen) konnen allerdings in die Bildhaftigkeit nur hineinge- 
nommen werden, insofern sie sich in der Vielheit ilirer Akte 
ausdrücken. Hier erweist die bonaventuranische Trinitátskonzep- 
tion wiederum ihre Dynamik gegeniiber der Statik des Aquina- 


8 I Sent., d. 3, p. 2, a. 2, q. 1 (I, 88-90). 

9 Ebda, a. 1, q. 1 (1,80-82). 
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Sabellianismus. Damit hat er Rcclit. Die augustinische Trinitats- 
Idire muB immerfort gcgen diesen Einwand kampfen. 

Im 13. Jahrhundert hat ausgereclinet der « Aristoteliker » Tilo¬ 
mas von Aquin, dessen platonischc und neuplatonisclie Einschlage 
allerdings immer mchr erkannt werden, die augustinische Tri- 
nitatspsychologie aufgenommen und ihr jene Form gegebcn, in 
welcher sie sich gegeniibcr anderen Versuchen durchgesctzt hat, so 
daB in der Schultheologie nach dem Konzil von Trient das, was 
Bonaventura geleistet hat, vergessen blieb, wenigstens bis vor 
kurzem. 

Aus dem ersten Buch von Bonavcnturas Sentenzenkommentar 
sollcn jene Móntente im einzelnen hervorgehoben werden, welche 
im Itinerarium mentís wiederkchren. Dies ist nicht allzuviel. Aber 
es ist das Entscheidenae: die Erkennbarkcit der gottlichen Trinitat 
aus der menschlichcn Ebenbildlichkeit und der Glaubensvollzug 
aus dieser Ebenbildlichkeit. Man muB dabei bedenken, daB Bona¬ 
ventura im Sentenzenkommentar dem ihm durch die Sentenzen 
des Pctrus Lombardus vorgegebenen Gedankenablauf folgt und 
durch die Bcdiirfhisse des Universitatsunterrichtes gebunden ist, 
wiihrend er im Itinerarium seine Glaubenseríahrung auf dem Wege 
von der AuBcnwelt iibcr die Innenwelt zur Anschauung Gottes 
in religioser Ergriflfenheit mitteilt. 

Zunachst handelt es sich also um die Frage nach der Erkennbar- 
keit der Trinitat. Sie ist, wie es üblich war, cingcbcttct in die 
Frage nach der Erkcnnbarkeit Gottes iiberhaupt. Sie wird behan- 
dclt in der dritten Distinktion des ersten Buches des Sentenzenkom- 
mentars, und zwar im Zuzammcnliang mit der Gottcsebenbild- 
lichkeit des Mcnschcn. Der Ausgang ist also álmlich wie bei Augu- 
stinus anthropologisch. Bonaventura bewegt sich mit seincr Me- 
tliodc auf augustinischcn Bahncn. Von Augustinus bestimmt, sielit 
er die Gottesebenbildkeit des Menschcn in den obcn genamiten 
zwci augustinischen Temaren memoria - intelligentia - voluntas; 
mens - cognitio sui - amor sui. Welche Tragkraft miBt er ihncn 
zu ? Konnen sie ais Beweise fiir die gottliche Trinitat verstanden 
werden ? Geben sie wenigstens Einblick in die Qualitat der gott- 
lichen Lcbensakte, welche sich in der Hervorbringung des Logos 
und des Heiligen Geistes fruchtbar erweisen ? Oder aber gewahren 
sie uns nur ein gewisses Verstándnis fiir die Struktur des gottlichen 
Lcbens, d.h. fiir die Ursprungsverhaltnissc in Gott ? 

Mit Augustinus betont Bonaventura in Quaestio 4 der ge- 
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Fiir die Beantwortung dicser Frage ist es nützlich, dic Grundele- 
mente der Trinitátskonzeption Bonaventuras stichwortartig zu 
nennen. Der Vater ist darnach infolge seiner primitas der ursprungs- 
lose Urgrund der beiden anderen Personen. Er ist, insoferner 
das Gotteswesen an die beiden anderen Personen wcitergibt, der 
Grund der Einlieit und der Gleichhcit. Die gottlichen Personen 
sind nicht Relationen im statischen, sondern Relationen in dyna- 
mischem Sinn, insofern sie Ursprungsrelationen sind. Bonaventura 
interessiert sicli nicht so selir für den Zustand ais vielmehr für die 
immerwahrende Entstehung und die zugleich gegebcne Vollen- 
dung des trinitarischen gottlichen Lebens. Die psychologische Er- 
klarung der trinitarischen Lebensakte fehlt. 

Für die eingehcndcre Würdigung dessen, was Bonaventura in 
seinem Itinerarium sagt, ist es zwechmaCig, einen kurzen Blick auf 
die trinitátsdieologische Entwicklung des 12. Jahrhunderts zu 
werfen, wobei die Frage auf die psychologische Trinitátserklarung 
besckrankt sein solí. Die Theologen dieser Zeit stehen zwar unter 
dem starken Eindruck des augusrinischen Trinitátswerkes. Sie wer- 
den nicht müde, mit augustinischcn Formeln die Ebenbildlichkeit 
des Menschen darzustellen. Augustinus psychologische Trini tátser- 
klarung fand jedoch nur geringe Gegenliebc. Seinc psychologischen 
Temare (memoria, intelhgentia, voluntas, oder: mens, cognitio sui, 
amor sui) werden unzahlige Male angeführt. Sie werden jedoch 
ais reine Metaphern verstandcn wie etwa die Dreiheit Wurzcl, 
Stamm und Zweig. Der Unterschied zwischcn Metaphern der 
letzten Art und den psychologischen Temaren erscheint ais gra- 
dueller, nicht ais mctaphysischer. Wir sind über diese Situation 
durch eingehende Untersuchungen genau informiert 7 . Die ge- 
nannte Auslegung Augustins begegnet uns zum Beispiel bei Petrus 
Lombardus, bei Petrus von Poitiers, bei Gilbert von Poitiers, bei 
Hugo von St. Viktor. Richard von Sankt Viktor geht bekanntlich 
anderc Wege ais Augustinus. Petrus von Poitiers begründet die 
Benennung « Wort» in einer von Augustinus vollig abweichenden 
Weise, damit namlich, daB der Sohn ahnlich wie das menschhche 
Wort nur von einem einzigen, nicht von mehreren Prinzipien 
hervorkomme. Gilbert von Poitiers iibt sogar scharfe Kritik an 
Augustinus Trinitatspsychologie. Er sielit in ilir die Gefahr des 


7 S. Orro, Dic Funktion des Bildbcgrijjs im 12. Jalirliundert f Münstcr 1963. 
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sachlich identisch sind. Diese Bestimmung tragt in die augusti- 
nische Trinitatslehre, welche insgesamt von einer dyiiamischen, 
heilsgcschichtlichen Sicht gepragt ist, ein statisches Element. 

Es kann nicht verschwiegen werden, daB die metaphysische 
Psychologisierung des trinitarischen góttlichen Lebens von man¬ 
chen Forschern Augustinus abgesprochen und erst Anselm von 
Canterbury zugeschrieben wird, so daB man diesen ais ihren Scho- 
pfcr bezeiclmen müBte 4 . Eine solche Interpretation laBt sich jc- 
doch nicht hinreichend begründen. Die augustinischen Texte 
sprechen eine so klare Sprache, daB man sie nur in dem Sinne 
verstchen kann, daB die von Gott vollzogene Hcrvorbringung des 
Sohncs in einem Akt des Denkens und die von Gott und seincm 
Sohne vollzogene Hervorbringung des Heiligen Geistes in einem 
Akt der Liebe besteht. Man kann hierfür auch den Augustinus- 
Schüler Fulgentius von Ruspc anführen 5 6 . Es ist indes richtig, daB 
in der karolingischen Zeit die psychologische Trinitatslehre keine 
Rolle spielt. Dies gilt auch von dem bedeutendsten Theologcn der 
Übergangszeit zwischen Augustinus und Anselm von Canterbury, 
namlich von Johannes Scotus Eriugena. Die augustinischen psycho- 
logischen Temare werden zwar ofters zitiert. Sie werden aber ais 
Metaphcrn bchandclt, welche die Einheit und die Dreiheit, die 
Ordnung und die Ursprünge veranschaulichen sollen. Das tri- 
nitarische Leben wird rein metaphysisch ohne psychologischen 
Einschlag erklart G . Erst Anselm von Canterbury hat die Trini- 
tatspsychologie Augustins wieder aufgenommen. Er hat systema- 
tisiert, was Augustinus grundgelegt hat, und, im ganzen gesehen, 
die Konzeption klarer und durchsichtiger, zugleich jedoch weniger 
farbenreich dargeboten. 

Nach diesen Vorbemerkungen ist es nicht mehr allzu schwer, 
das Itinerarium mentís auf scine Stellung in der Trinitatslehre 
iiberhaupt und insbesondere innerhalb der bonaventuranischen 
Trinitatskonzcption zu prüfen. Es fragt sich dabei insbesondere, 
ob sich das Itinerarium wesentlich von dem theologischen Haupt- 
werk fiir Bonaventuras Trinitatslehre unterscheidet, namlich von 
dem Kommentar zum ersten Sentenzenbuch des Petrus Lombardus. 


1 S. Vanni - Rovighi (Anni. 1). 

5 Sichc meinen Vortrag anlafilich der Anselm-Tagung in Bad Wimpfen am 29. 
September 1970, der dcmnachst im Tagungsbcricht erscheinen wird, sowie Anm. 1. 

6 L. Scheffczyk, a.a.O., 509. A. Ziegenaus, a.a.O., 362. 
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dem schlechthin Gott genannten Vater ais dem Prinzip der iibrigen 
Personen verbindet sich im allgemcinen die These, daB der Vater 
infolge seiner Seinsfülle der ursprungslose Urgrund der beiden 
anderen Personen ist, ohne daB dabei der Hervorbringungsakt 
ais ein Akt des Denkens oder des Liebens verstanden wird, wie 
dies in der augustinischen Trinitatskonzeption geschieht. 

Man kann leiclit sehen, daB in einer solchen Trinitátserklarung 
der crstcn gottlichen Pcrson, dem Vater, ein Übergewicht zuge- 
schrieben wird. Es ist kein solches der Seinsfülle, sondern bezieht 
sich auf die innergottliche Struktur. Die Gleichheit der Personen 
will nicht geleugnet werden. Sie wird vielmehr mit Nachdruck 
betont. Sie ist in dieser Sicht verwurzelt in dem ursprungslosen 
Urgrund, im Vater, der seine eigene Seinsfülle den beiden anderen 
Personen in Identitat mitteilt. Sie entschwindet jcdoch in einer 
solchen Konzcption in tiefcm Dunkcl des Gcheimnisses, wahrend 
die Konturen der Personen im klaren Lichte stehen. 

In der alexandrinisch— augustinischen Trinitatskonzeption 
kommt dem einenWesen eine logische Prioritat zu. Es tritt deut- 
lich in den Vordergrund, wahrend die gottlichen Personen in 
der Gefahr stehen, in ihrer personalcn Eigentümlichkeit unterzu- 
gehen, zumal sie mit dem cinen Wcsen real identisch sind. In 
der Regel verbindet sich seit Augustinus mit einer solchen Sicht 
die Vorstellung, daB die Hervorbringungen des ewigen Logos und 
des Heiligen Geistes psychologisch zu erklaren sind. Augustinus, 
der Schopfer der metaphysisch-psychologischen Trinitatsauffas- 
sung, ging von der Glaubenscrkenntnis aus, daB der Mensch mit 
seinem geistigen Lcben ein Bild Gottes ist und daB daher die Ana- 
lyse seiner geistigen Akte einen Einblick in den Lebensvollzug 
Gottes gcwahrt. Dieser anthropologische Ausgang ist für Augustins 
Theologie charakteristisch. Augustinus war in seinem Bemühen 
von groBer Erkcnntniszuvcrsicht getragen, ohne daB er den Ge- 
heimnischarakter Gottes preisgegeben oder gemindert hatte. Er 
kam in seinen Reflexionen zu der These, daB die Hervorbringung 
des Solmes ein Erkcnntnisvorgang und die Hervorbringung des 
Heiligen Geistes ein Vater und Sohn verbindender Liebesakt sei. 
Man konne, so sagt er, auf Grund solcher Erwagungen den Sohn 
gottlichcs « Wort» und den Heiligen Geist « donum » nennen. Die 
Einheit und die Dreiheit sucht Augustinus in Einklang zu bringen 
durch die Bestimmung der gottlichen Personen ais selbstbestehende 
Relation, d.h. ais Relationen, welche mit dem gottlichen Wcsen 
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Sohn wesensgleichen Heiligen Geist hervor. Die Wesensmitteilung 
aus dem Vater dicnt der antiocheiiischen Theologie zum Beweis 
der Homousie für die drei góttlichen Personen. 

Eine andere charakteristische Komponente der bonaventura- 
nischen Trinitátslehre ist darin zu sellen, daB « Gott» bzw. die 
erste góttliche Person den Sohn und den Heiligen Geist hervor- 
bringt, weil sie eben die erste góttliche Person ist. Bonaventura 
machí sich das in arabischer Abwandlung ihm zugeflossene ari- 
stotelische Prinzip zu nutze « principahs quia primus»: Das erste 
ist der Grund alies Kommenden 2 . Das Prinzip wurde schon 
lange vor Bonaventura in der Trinitátslehre verwendet und zwar 
nicht nur von den antiochenischen Theologen, sondcrn auch 
von anderen in ihrer Theologie neuplatonische Motive verwen- 
denden Denkern, z.B. von Marius Victorinus, von Pseudo-Dionysius 
und von Johannes Scotus Eriugcna 3 . Mit der Vorstellung von 


in Bonaventuras Itinerarium mentís in Deum, in: Vom Sinn des Ganzen. Fcstschrift für L. Ga¬ 
briel: Wissenschaft und Weltbild. Monatsschrift für alie Gebicte der Forschung 15, 
1962, 229-237; P. Hadot, Uimagc de la Trinitc dans Váme chez Victorinus ct chez saint 
Angustia, in: Studia Patrística VI, Bcrlin 1962, 409-442; J. Hofmeier, Die Trinitátslehre 
des Hugo von St. Viktor , München 1963; U. Horst, Die Trinitats- und Gotteslchre des Ro- 
bert von Mclun (Walbcrbergcr Studicn, Bd. 1), Mainz 1964; S. Vanni-Rovighi, Notes sur 
ITnflucnce de S. Anselme au XII e sie ele, in: Cahicrs de civilisation médievale 1 (1964) 423-432; 
8 (1965) 43-58; O. González, Misterio Trinitario y Existencia Humana. Estudio histórico 
teológico en torno a San Bonaventura , Madrid 1965; E. Wolfl, Seinsstruktur und Trinitatspro- 
blcm. Untcrsuchungen zur Grundlegung der natürlichen Theologie bei Johannes Duns Scotus , 
Münster 1965; H. Wipfler, Die Trinitatsspekulation des Petrus von Poiticrs und die Trini- 
tátsspekulation des Richard von St. Víctor , Münster 1965; E. Wolfl, Seinsstruktur und Tri - 
nitatsproblan. Untcrsuchungen zur Grundlegung der natürlichen Theologie bei Johannes Duns 
Scotus, Münster 1965; R. Javelet, Image et rcssemblance au XII e siecle de saint Anselme h 
Alain de Lille , 2 Bde., 1967; F. Wetter, Die Trinitátslehre des Johannes Duns Scotus, Münster 
1967; A. Laminski, Der Hl. Geist ais Geist Christi und Geist der Glaubigen. Der Beitrag des 
Athanasius von Alexandrien zur Formulicrung des trinitarischen Dogmas im 4. Jahrhundert 
(Erfurtcr Thcol. Studicn, 25), Leipzig 1969; M. Schmaus, Die mctaphysisch-psychologische 
Lehre iiber den Heiligen Geist im Monologion Ansclms von Canterbury, in: Sola rationc. An- 
selm-Studien: Festgabe für F. S. Schmitt, hrsg. v. K. K. Kohlenbercer, Stuttgart 1970, 
189-219; R. Sciineider, Die Trinitátslehre in den Quodlibcta und Quaestioncs disputatae des 
Johannes von Neapcl OP (f 1336), in: Vcrójfcntlichungcn des Grabmann-Inst¡tutes zur Erfor¬ 
schung der mittelalterlichen Theologie und Philosopliic, München-Paderborn-Wicn 1972; 
A. Ziegenaus, Die trinitarische Auspragung der góttlichen SeinsJulle nach Marius Victorinus , 
München 1972. 

2 Siehe A. Stohr, das unter 1 angeführtc Wcrk; ferner M. Schmaus, Der líber 
propugnatorius. 

3 L. Scheffczyk, den unter 1 angef. Artikel, 506 ñ'. 510 flf. 
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aeterno quippc a Deo erat praedestinatum, ut homo deificaretur, 
dicentc Domino: Pater dilexisti eos ante constitutionem mundi 
(Joh. XVII), subaudi per me deificandos» 9 . 

Las pruebas de Honorio son: a) sin la Encarnación no hubiese 
sido deificado el hombre; b) la institución del matrimonio que, 
según San Pablo, es símbolo de la unión entre Cristo y la Iglesia. 
La institución fue antes del pecado, luego Cristo es independiente 
del mismo; y c) el texto de San Pablo: Deus ante mundi constitu¬ 
tionem elegit nos in Christo (Eph . 1, 4). 

Como aparece claramente, para Honorio la Encarnación es 
independiente del pecado sin querer decir ello que la predestina¬ 
ción de Cristo sea absoluta, como sostendrá más tarde la Escuela 
Franciscana. La tesis de Honorio supone primero la predestina¬ 
ción del Hombre y el decreto divino de deificar a este. 

c) Roberto Grosseteste 

Este gran autor de la Edad Media se nos presenta como uno 
de los mayores defensores de la independencia de la Encarnación 
del pecado de Adán. Entre todos los autores es el que más pruebas 
aduce. Sin embargo, como Honorio, Grosseteste no defiende pro¬ 
piamente la Predestinación absoluta: para’él la Encarnación tuvo 
como motivo la « univcrsitatis creaturarum perfectio ». Para sostener 
la tesis aduce 16 pruebas, que en su mayor parte, hoy en día de 
ninguna manera las podríamos sostener. Grosseteste trata de nuestro 
problema en la obra De cessatione Legalium. Por ser poco conocidas 
hacemos un resumen de las 10 principales. 

la. Dios como soberano bien, es de suyo difusivo. 

2a. Cristo constituye la perfección del universo. No se puede 
admitir que el hombre por su fidelidad hubiese sido privado del 
mayor bien de la creación. 

3a. Sin Cristo la Iglesia hubiera quedado sin cabeza. 

4a. La Encamación nos mereció no sólo la Redención sino 
también los socorros necesarios para obrar de una manera meri¬ 
toria. Es más fácil satisfacer por el pecado-ofensa al Bien infinito, 
que alcanzar el bien infinito en sí mismo. Por tanto el hombre en 
el estado de inocencia hubiera necesitado también de un mediador. 


9 O. cit., t. 172, c. 1887. Nótese que el texto propio de la Escritura es: « quia di¬ 
lexisti me» ( Jon., 17,24) y no «quia dilexisti eos». 


"S. Bonaventura II. 


9 
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5a. Somos hijos adoptivos de Dios. Mas para que haya adop¬ 
ción se requiere que el que adopta y el adoptado sean de la misma 
naturaleza. Luego Adán inocente hijo adoptivo de Dios, demanda 
la Encarnación. 

6a. La unión entre Cristo y la Iglesia, prefigurada en la unión 
de Adán y Eva, aún en el estado de inocencia. 

7a. Sin la Encarnación no se tendría una beatitud completa. 

8a. Toda la creación fue hecha para unirse a su fin. Solo en 
esta unión encuentra su perfección. Mas la unión se realiza o directa¬ 
mente, lo que aquí es imposible, o por medio de otra criatura que 
sea un punto de encuentro entre Dios y la criatura. Luego sólo 
por la Unión Hipostática la creación entera puede alcanzar su per¬ 
fección uniéndose a su fin. 

9a. La perfección del universo requiere que el hombre sea 
engendrado de todos los modos posibles. Fue producido sin in¬ 
tervención del hombre y la mujer en Adán; fue producido sin 
intervención de la mujer en Eva; luego faltaba la producción de 
solo el hombre sin intervención de la mujer, lo cual se realiza en 
la Encarnación. 

10a. Entre las diversas transformaciones posibles de la materia 
y el pecado de Adán no hay ninguna relación. Que exista o no el 
pecado, las diversas especies de transformaciones permanecen idén¬ 
ticas. Ahora bien, por la Transubstanciación tenemos al Verbo En¬ 
carnado, luego... 

Como se ve, Grosscteste sólo trae pruebas de razón y su tesis no 
es la de la Predestinación absoluta; mas como él dice: « sola redem- 
ptio non fuit causa incarnationis sed universitatis creaturarum per- 
fectio » 1# , supone, por lo tanto, primero la creación. 

d) San Alberto Magno 

Ignoramos si este Santo, maestro de Santo Tomás, conoció 
las pruebas de Grosseteste. Lo cierto es que tanto su opinión como 
sus pruebas son de la misma naturaleza. San Alberto Magno pone 
así la cuestión: « An si homo non peccasset, Filius Dei incarnatus 
fuisset» u . Para la solución afirmativa se apoya en seis pruebas 


10 Cf. P. Chrysostome, La rédemption est-elle le niotif de Vincarnation ? en La France 
Franciscaine , XIV (1931) 1199; Le motif de Vincarnation , en Etudes Franciscaities, XXXIV, 
1922, 488. 

11 Opera-Lugdunensi , t. XV, III Sent., d. XX, a. IV, 202, Ed. de 1651. 
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que, como las de Grosseteste, dicen relación a la perfección del uni¬ 
verso , por lo cual me parece inútil traerlas a mención. San Alberto 
Magno resuelve el problema así: «In hac quaestione solutio incerta 
est, sed quantum possum opinari, credo quod Filius Dei factus fuis- 
set homo, etiamsi nunquam fuisset peccatum... tamen nihil de 
hoc asserendo dico: sed credo hoc quod dixi, magis concordan 
pietatis fidei». 

Hacemos notar aquí: a) las pruebas aducidas no miran al esta¬ 
blecimiento de la tesis del primado absoluto, sino a la perfección 
universal, y b) es curioso que el santo se decida a dar su opinión 
en cuanto esta concuerda con la «pietas fidei»; es cosa sabida que 
esta para los escolásticos se refiere a la Sagrada Escritura y sin 
embargo San Alberto no aduce ninguna prueba escriturística. 

e) Alejandro de Hales (1245) 

Nos encontramos ahora ante el fundador de la Escuela Fran¬ 
ciscana y el Maestro de San Buenaventura. Ante todo debemos 
decir que la Suma Halesiana no trató del « motivo » de la Encarna¬ 
ción; tan sólo de su conveniencia , distinguiendo entre conveniencia 
antes del pecado y después del pecado 12 . 

Varios autores, entre ellos el Padre Bissen 13 , sostienen que en 
Hales hay que tomar el término « conveniencia » por el de « motivo ». 
Empero, tengo para mí como más cierta la tesis sostenida por los 
padres editores de las obras de San Buenaventura 14 , por el abad 
Michel 15 , por Scheeben 16 y por el mismo Padre Longpré, de que 
Alejandro no responde aquí a la cuestión de cuál fué la razón, el 
motivo de la Encarnación y por lo tanto no puede ser enumerado 
entre los defensores de ninguna de las dos opiniones existentes 
acerca del problema estudiado, que trata no de la conveniencia o 
posibilidad, sino del hecho de la Encarnación. Sostenemos esta 
tesis por varias razones: a) Alejandro trata esto, como ya dijimos, 
al tratar de la conveniencia; b ) acentúa bastante la palabra « conve¬ 
niencia » v.g. « etiamsi non fuisset humana natura lapsa adhuc est 
convenientia ad incamationem»... «adhuc est ponere convenientiam 


12 Opera omitía, Quaracchi, t. IV, Summa Thcol. , 1. III, q. II, t. II, 41. 

13 De motivo Incarnationis , en Antoniatium , VII (1932) 317-323. 

14 Opera omitía, t. III, Storia, 1, a. 2, Q. L, 28. 

15 Dictionnairc de la Thcologic Catholiquc, París, 1927, t. VII, col. 1495. 

16 Handbttclt del Kath. Dogmatik III, 374, Frciburg, i.B. 1828. 
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incarnationis»; c ) si, como quiere el Padre Bissen, hay que identi¬ 
ficar «conveniencia» con «motivo», tendríamos en Hales una 
contradicción. Porque él prueba la conveniencia « post peccatum » 
por el mismo pecado, y si el término « conveniencia » se toma por 
el de « razón » o « motivo », tendríamos que primero afirma que 
la «razón» de la Encarnación fue el pecado e inmediatamente 
después, que el pecado no fue la «razón»; d) el Padre Bissen trae 
textos de otras partes de la Suma Teológica como apoyo de su 
tesis. Pero igualmente existen otros textos que dicen lo contrario. 
Alejandro, v.g. escribe: «Caritas est prima ratio Incarnationis » 17 ; 
¿ de qué caridad se trata aquí ? El mismo P. Bissen nos lo dice: no 
se trata de « caritate illa fontali qua Dcus summe ddigit se et vult 
diligi summe ab alio, quam exaltat Doctor subtilis, sed de caritate 
quatenus nobis innotescit ex praesenti verum statu, scilicet de cari¬ 
tate moventi summam bonitatem ad reparationis generis humani 18 ». 
Y precisamente antes ese texto el P. Bissen tuvo que escribir: 
«concedimus libenter quod manet dubium, et grave dubium, 
circa mentem Doctoris irrefragabilis » 19 . 

Sin embargo, aún en el caso de aceptar la tesis del Padre Bis¬ 
sen, examinando el texto de Hales debemos concluir que no se 
trata de la Predestinación absoluta, sino de la predestinación para 
la perfección del universo , como lo han sostenido los autores hasta 
aquí estudiados. Esto aparece claro en las pruebas, a) Si Dios es 
sumo bien (lo que afirma Hales) y si, como dice Dionisio, « bo- 
num est diffusivum sui esse » 20 , se sigue que, supuesta la existen¬ 
cia de la creatura , « existente creatura », conviene que El se comu¬ 
que a ella de un modo soberano, el cual no puede ser otro que la 
Encamación; b) según San Augustín «Deus factus est homo, ut 
totum hominem se beatificaret» 21 , luego si el hombre ha de ser 
todo beatificado, dice Hales: «oportet Deus esse corporalem et 
sensibilem». Estas dos pruebas suponen primero la creación y 
después la predestinación de Cristo como difusión de Dios en la 
criatura y como medio de deificación. Luego no hay Predestina¬ 
ción absoluta de Cristo. Alejandro tiene después otras dos pruebas 


17 O. cit ., IV, n. 69, 101. 

18 O. cit. y 321. 

10 O. cit., 320. 

20 Este principio alegado por casi todos los autores estudiados, se encuentra en 

De divinis nominibus, c. 4, 1 y 7, PL 3, c. 694, 702. Cf. t. 122, c. 1129, 1132. 

21 Cf. Seudo-Agustín, De spiritu et anima, c. 9, PL t. 40, c. 782. 
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deducidas de la perfección del universo, semejantes a las de Gros- 
seteste y Alberto Magno. 

Por tanto, en el caso de que Hales hablara de la « razón » de la 
Encamación, tendríamos que defiende su independencia del pe¬ 
cado mas no prueba la Predestinación absoluta, que, como ya he¬ 
mos afirmado varias veces, es la tesis defendida por la Escuela 
Franciscana. 

Era el año 1245 cuando dejó de existir Alejandro de Hales. La 
opinión de los autores estudiados, qué «Calificación» teológica 
tenía en ese entonces ? Sin duda alguna podemos afirmar que era 
la sentencia común. Los autores no dejan de ver la existencia de una 
división de opiniones. Si traen razones en contra, no quieren decir 
con ello que sean sostenidas por otros autores: son objeciones que 
ellos creen que les pueden ser hechas. Además tenemos el valioso 
testimonio de Rogerio y Marston, quien escribió sus Quodli- 
betalcs hacia 1280. Rogerio al tratar la cuestión del motivo de la 
Encarnación nos dice que la tesis de la independencia era senten¬ 
cia común entre los « sacri doctores antiqui », y que la contraria, o 
sea la de la dependencia del pecado « communiter tenent moderni 
doctores ». Y sabemos que los «antiqui» eran los doctores hasta 
Alejandro de Hales y los « moderni » eran Santo Tomás, San Bue¬ 
naventura 22 . 

Antes de entrar de lleno a estudiar a San Bonaventura saque¬ 
mos en limpio las conclusiones de esta parte que nos ayudarán 
grandemente a la comprensión del Doctor Seráfico. 

I o Los doctores anteriores a 1245 afirman que la Encarnación 
es independiente del pecado de Adán. 

2 o Estos mismos autores defienden como motivo de la Encarna¬ 
ción la perfección del universo y la beatificación del hombre. Por tanto 
no defienden una Predestinación absoluta, independiente de toda cria¬ 
tura, que será la tesis más tarde defendida por la Escuela Franciscana. 
La tesis de la Predestinación de Cristo para perfeccionar un uni¬ 
verso ya existente nada tiene de común con la Predestinación 
absoluta. 

3 o Aquella tesis de la independencia es la común hasta 1245. 
No existía división de opiniones. 


22 Cf. P. Chrysostome, La Rédemption est clic..., 118. 
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4° Las pruebas de tal tesis no se apoyan en la Escritura ni en 
la Tradición. Son pruebas de razón. 

5 o En el fondo estas pruebas pecan por optimismo. Significan 
en cierto modo una necesidad de la Encarnación por parte de 
Dios. Desaparece así la nota más bella de la Encarnación, ya sea 
en la opinión tomista, o ya en la escotista 23 . 

6 o En la formulación de la cuestión, siempre entra el « si Adán 
no hubiera pecado », lo que puede hacer creer que se trata de una 
simple hipótesis y no de un hecho consumado, formulación que de 
por sí dificulta la solución del problema. 


III - La opinión de San Buenaventura 

Encontramos al Seráfico Doctor comentando las Sentencias 
de Pedro Lombardo en 1250, es decir, cinco años después de la 
muerte de su Maestro Alejandro de Hales. La historia de la teo¬ 
logía en lo que se refiere al motivo de la Encarnación guarda un 
completo silencio acerca de estos cinco años. Vimos cómo San 
Buenaventura tiene como la vía más segura, la opinión común. 
¿Por que no trata el ni siquiera de la conveniencia de la Encarnación 
en la hipótesis de que Adán no hubiera pecado, como su Maestro 
Alejandro de Hales ? Mas entremos en el texto. 

A) El problema 

Notemos primero que en la evolución de la tesis de la Predes¬ 
tinación absoluta de Cristo, la posición o enunciación del problema 
por parte de S. Buenaventura representa un avance. Los autores 
anteriores, como vimos, ponían el problema en un sentido hipo¬ 
tético: «Si Adán no hubiese pecado...». El Doctor Seráfico se hace 
la pregunta de un modo absoluto, desligando la Predestinación del 
pecado: « Quae fuerit incarnationis ratio praecipua » 21 . Este plan¬ 
teamiento del problema, sin duda alguna, favoreció la solución 
dada más tarde por la Escuela Franciscana. 


23 Hay que distinguir el optimismo de estos autores de aquel tiempo de San Anselmo 
para el cual era necesaria la Encarnación si el hombre había de alcanzar el perdón de su 
pecado y la salvación eterna. Cf. Julián Alameda, Teología de San Anselmo , en Revista 
Española de Teología , XII (1952) 373, 6 ss. 

24 O. citIII Sent. t d. I, a. 2, q. 2, 21. 
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En la exposición encontramos una frase de suma importancia 
para nosotros: « Circa hoc dúplex magistrorum opinio... quidam 
dixerunt... quod praccipua ratio incarnationis... est pcrfectio mul- 
tiplex surgens ex dignitate illius operis. Incarnatio enim facit ad 
perfectionem hominis et per consequens ad perfectionem totius universi... 
Aliorum vero opinio fuit quod praecipua ratio incarnationis est 
reparado humani gcneris » 25 . Veamos la importancia de éste texto: 

a) Vimos en la segunda parte de nuestro estudio que la sen¬ 
tencia que afirma la independencia de la Encarnación del pecado 
de Adán era sentencia común hasta 1245 y que en esto no ex’stía 
diversidad de opiniones. Ahora nos dice San Buenaventura que 
entre los teólogos hay dos opiniones. ¿ Quienes son esos teólogos ? 
Ignoramos sus nombres. Quizás fueron el sucesor de Alejandro y 
numerosos teólogos de la Universidad de París. Y decimos nu¬ 
merosos teólogos, porque, si como vimos, S. Buenaventura sigue 
en todo el tratado del Verbo Encarnado la opinión más común 
y si, como nos dice el mismo, en todos los problemas de difícil 
solución siguió esa vía, el no abrazar la tesis sostenida basta 1245, 
que era la común, quiere decir que la nueva tesis era sostenida por 
muchos teólogos. 

b) Las pruebas aducidas por los teólogos de la nueva tesis 
también las podemos deducir de la exposición del Santo. Habíamos 
visto que las pruebas aducidas por los teólogos anteriores a 1245 
para defender la tesis de la independencia de la Encarnación del 
pecado, eran pruebas de razón. Ahora, en San Buenaventura, las 
pruebas en pro de la sentencia que dice ser el pecado la razón de 
la Encarnación, son pruebas sacadas de la Escritura y de la Tradi¬ 
ción. Podemos decir, entonces, que ha mudado la argumentación. 
Los teólogos de tal sentencia aducen ahora dichos textos, y con 
ellos introducen la preocupación de los espíritus de si en verdad la 
Encarnación era independiente del pecado, Y si tenemos en cuenta 
lo que sigiúficaba para un teólogo escolástico la «pietas fidei», 
comprenderemos entonces la duda, la preocupación del Santo, 
inclinado a la nueva opinión, por estar de acuerdo su argumen¬ 
tación con la « pietas fidei ». 

c ) En tercer lugar debemos notar aquí que las tesis sobre las 
cuales S. Buenaventura dará un juicio son: la redención o ía per- 


25 O. cit., 23-24. 
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fección de1 hombre y del universo como motivos de la Encarnación. 
Por lo tanto desconoce el Santo la tesis de la Predestinación absoluta. 

B) Los juicios del Santo 

Podemos muy bien distinguir dos juicios en San Buenaventura 
respecto al problema, del motivo de la Encarnación. Uno teológico 
y otro «sentimental», o mejor, uno objetivo y otro subjetivo. 

Después de exponer las dos sentencias, el Doctor Seráfico da 
su juicio objetivo. « Quis autem modorum dicendi verior sit, novit 
ille qui pro nobis incarnari dignatus est. Quis etiam horum alteri 
praeponendus sit difficile est videre pro eo quo uterque modus ca- 
tholicus est et a viris catholicis sustinetur. Uterque etiam modus 
excitat animam ad devotionem secundum diversas rationes» 26 . 
Por tanto, para San Buenaventura ninguna de las dos opiniones se 
presenta con suficiente certeza. No podemos saber cuál es la causa 
de esa maravillosa obra de la Encarnación de Hijo de Dios. Sólo 
El lo sabe. Aún más, es difícil, así lo considera el Santo, dar la 
opinión sobre cuál de las dos sentencias se debe preferir, pues son 
ortodoxas y mueven a la devoción. 

No existiendo aquí un conocimiento cierto, ni su posibilidad, 
el Santo se resuelve por una de las sentencias, por aquella segunda 
sentencia que dice ser la Redención la causa de la Encarnación. 
La primera, sostenida antes del 1245: «videtur... magis consonare 
judicio rationis; mas la segunda «plus consonat pietati fidei » 27 es el 
juicio subjetivo. 

Veamos ahora las causas que influyeron para dar este juicio, o 
mejor, para abrazar tal opinión. 

a) La tesis de la independencia se basaba sólo en pruebas de 
razón. La otra, aún en el caso de no dar certeza absoluta estaba más 
de acuerdo con el texto de la Escritura y de los Santos Padres. 
En San Buenaventura encontramos varios textos cscriturísticos y 
patrísticos, especialmente de S. Augustín. Igualmente San Bue¬ 
naventura llama la atención sobre la primera tesis diciendo que 
glorifica menos a Dios por encerrar en sí una necesidad de la En¬ 
carnación, « quamdam necessitatem Incarnationis», lo cual cierta¬ 
mente ya lo pudimos comprobar. Finalmente dice que la Encar¬ 
nación significa exceso de bondad que pide como causa propor- 


26 O. cit., 24. 

27 O. cit., 27. 
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donada un exceso de malicia; y a esto decimos nosotros que está 
cierto pero si se refiere a la Encarnación pasible. 

En cuanto a los textos de la Escritura nos preguntamos: 
¿ S. Buenaventura no se dio cuenta de que tales textos presentan la 
Redención como causa de la Encarnación, pero no como causa 
única ? ¿ No encontró otros textos que suponen que la Encarnación 
no fue motivada exclusivamente por el pecado ? Para responder 
debemos tener en cuenta que los textos aducidos por los defensores 
de la tesis de la dependencia son explícitos, aparecen inmediata¬ 
mente a la vista, cosa que no nos debe maravillar, pues la Revela¬ 
ción fue dada después del pecado, del cual sería liberado el hombre 
por medio de la Redención; luego era natural llamar la atención 
de los hombres sobre la influencia del pecado en la Encarnación, 
influencia no negada por la Escuela Franciscana al decir ésta que 
el pecado fué causa de la Encarnación pasible . Por otra parte los 
textos en defensa de la tesis de la Predestinación absoluta no son 
tan explícitos: se prestan a diversas interpretaciones, exigen más 
exégesis y exégesis literal. Ahora bien, sabemos que en los textos 
explícitos la exégesis medieval era literal, mas en los otros, im- 
plicitos, que piden un progreso interpretativo, era tropológica, 
moral, espiritual. Por tanto San Buenaventura ante tales textos 
explícitos y con la exégesis de entonces, fué condicionado por su 
época en la opinión que siguió. Cosa semejante podemos decir 
con relación a los Santos Padre: sabemos que no trataron ex¬ 
profeso el problema, a lo cual debemos añadir que los medievales 
carecían de colecciones de las obras de los Santos Padres, que fa¬ 
cilitaran su estudio. 

b) Otra causa para la solución bonaventuriana es la ya mencio¬ 
nada del número de teólogos que debieron defender tal tesis, si 
como vimos S. Buenaventura sigue la opinión común en el tra¬ 
tado del Verbo Encarnado. 

c) Una terceracausa, de gran importancia para el Seráfico 
Doctor, era el hecho de moverlo más a la devoción la tesis de la 
Redención como motivo de la Encarnación, que aquella otra, en 
la cual el Verbo se hace hombre para perfeccionar el universo. Y 
en esto tiene toda la razón: la primera tesis inflama más en el amor; 
la segunda con su optimismo arrebata a la Encarnación la nota más 
bella: el ser obra del amor y no de una necesidad de Dios. Para 
San Buenaventura, Príncipe de los místicos, vale más la lógica del 
corazón encarnado para perfeccionar un universo ya existente. 
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Empero, debemos preguntarnos: si San Buenaventura hubiese 
alcanzado a conocer la propia sentencia de la Escuela Franciscana, 
la sentencia de la Predestinación absoluta, ¿ no la habría seguido ? 
¿ Acaso nuestra sentencia no demuestra más amor y por lo mismo 
excita más a la devoción ? Cristo allí se encarna por amor y ante el 
hecho del pecado, sublima ese amor hasta lo máximo, naciendo no 
ya de un modo impasible, glorioso, sino mortal, pasible, en estado 
de humillación para obligamos así más para con El. Por otra parte, 
si S. Buenaventura piensa que la opinión contraria glorifica menos 
a Dios que la suya, ¿ que diría al conocer la sentencia de la Escuela 
Franciscana que glorifica más a Dios, que aquella que él siguió, 
en la cual el motivo del avenimiento de Cristo lo coloca en un 
plano accidental y secundario ? La sentencia que más tarde defen¬ 
derán los hermanos de San Buenaventura, no sólo excita más a la 
devoción y es más digna de Dios, sino que está más de acuerdo 
con toda la teología bonaventuriana que quiere demostrar cómo 
estamos llamados a unirnos con Dios por medio de todas las cria¬ 
turas, cómo éstas son símbolos, sombras, figuras del Señor que 
nos recuerdan nuestro fin, que nos excitan al amor. Cristo apare¬ 
cería entonces como el « Summus condiligens» como el medio 
de unión entre Dios y la criatura, como centro del universo, que 
es el fin propuesto por Buenaventura en su Cristología. Recor¬ 
demos que el Seráfico Doctor es el místico de la Cruz. El amor 
de Cristo sólo lo veía en toda su grandeza cuando contemplaba el 
divino Corazón traspasado allá en lo alto de la Cruz. Entonces 
Cristo es el centro de la historia, el centro del universo. Mas este 
cristocentrismo bonaventuriano tendría más firmes fundamentos 
si el Santo hubiera resuelto el problema del motivo de la Encar¬ 
nación en un sentido escotista. Entonces más profundidad tendrían 
sus palabras cuando escribe en un arranque lírico: O quam muni- 
ficus factus es in nuptiis tuis, rex et sponse, bone Jesu; quam large 
omnia quae habuisti tradidisti! Ecce, ipsis cruxifixoribus tuis ora- 
tionis affectum; latroni paradisum; matri filium; filio matrem; 
mortuis vitam, manibus Patris animam tuam, toti mundo signa 
tuac potentiae obtulisti, pro redimendo servo non ex parte sed 
totum sanguinem multis et largis foraminibus effudisti... » 28 . O 
cuando ve en el Corazón de Cristo el símbolo del amor divino: 
«O quam bonum et iucundum est habitare in corde hoc! Bonus 


28 O. cit., t. VIII, Vitis Mystica , IX, 2, 175. 
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thesaurus, pretiosa margarita cor tuurn, optime Jesu, quam fosso 
agro corporis tui, invenimus. Quis hanc margaritam abiiciat ? 
quis potius dabo omncs margaritas; cogitationes et afFectiones 
meas commutabo et comparabo illam milii; iactans orruiem cogita- 
tum mcum in cor boni Jesu et sine fallada illud me enutriet» 29 . 
Entonces estas palabras tendrían el mismo valor que aquellas de 
Escoto: «De facto sua ratio passionem suam ordinavit, obtulit 
Patri pro nobis, ideo multum tenemur ei. Ex quo eninr alitcr 
potuissct homo redimí, tamen ex sua libera volúntate sic redimít, 
multum ei tenemur, amplius quam si sic necessario non aliter 
potuissemus fuisse redempti: Ideo ad allicicndum nos ad amorem 
suum; ut credo, hoc praecipue fecit, quia voluit hominem amplius 
teneri Deo » 30 . 

d) Otro motivo que debemos tener en cuenta para comprender 
la solución bonaventuriana es el haber estado muy influido por 
San Agustín en lo que se refiere a la corrupción de la naturaleza 
humana por el pecado. San Buenaventura consideraba a Cristo 
ante todo como medico más que como primogénito; y los sa¬ 
cramentos antes como medicina que como fuentes de vida y san¬ 
tidad : « Si autem tolluntur vulnera, mcdicinae iam non est causa » 31 . 

C) ¿ Solución exclusivista ? 

Hemos visto cómo San Buenaventura se inclina a una senten¬ 
cia no porque ella se presente evidente, sino porque está más de 
acuerdo con la « pietas fidei», excita más a la devoción y es sen¬ 
tencia común en ese entonces. Hemos llamado con insistencia la 
atención sobre la tesis que él deja a un lado: la Encarnación para 
perfección del hombre y del universo. Nos hacemos ahora la 
siguiente pregunta: al aceptar una sentencia, ¿ lo hace en un sentido 
exclusivista ? Y respondemos: no. Hay muchos textos del Santo 
que nos dejan ver cómo él alcanzaba a vislumbrar otros motivos 
superiores al de la Redención. Citemos algunos: 

I o Al seguir una opinión, nos dice expresamente que lo hace 
«sine preiudicio » de la otra. Es cierto que contesta a los argu¬ 
mentos de la sentencia no seguida por él, mas esto nada quiere 
decir, ya que se trata de una tesis que no se puede defender. Acepta 


89 O. di., III, 3, 163. 

311 Ox. III, d. XX, q. 1, n. 10, Ed. Waddingo, XIV, 738. 
31 Cf. Bissen, l.c ., 330. 
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el Santo, por lo menos, la posibilidad de un motivo distinto del 
de la Redención. 

2 o Afirma que de su opinión no se sigue « quod Deus prae- 
destinaverit Christum principaliter, immo multo principalius » 32 . 

3 o « Deus qui ab aeterno praescivit lapsum generis humani, 
ideo fecit (illud) quia se recuperaturum cognovit, et ideo princi¬ 
palius in intentione (Dei) fui reparado lapsi quam conditio eius ad 
lapsum possibilis » 33 . 

4 o «In Christo cst thesaurus omnis essentiae » 34 . 

5 o « Omnes iusti, ubicumque sint et quandocumque fucrint, 
unum afficiunt corpus Christi mysticum, sensum et motum susci- 
piendo ab uno capite influente secundum fontalem, radicalem et 
originalem plenitudinem omnis gratiae in Christo habitantis sicut 
in fonte » 35 . 

6 o «In Christo cst thesaurus omnis gratiae; ipse enim est 
plenus grada et veritate de cuius plenitudine hauriunt angeli et 
homines. Ipse enim fontalem plenitudinem habet... In Christo 
est thesaurus omnis gloriae. Quidquid habent angeli et homines, 
quicumque salvandi sunt usque in dicm iudicii, de ipso quasi de 
thesauro hauriunt sive pertineat ad stolam corporis sive animae » 36 . 

7 o «Deum mens nostra contemplatur in Christo... vivendo 
simul in unum primum et ultimum, summum et imum, circumfc- 
rentias et centrum, alpham et omegam, causatum et causam, crea- 
torem et creaturam, librum scilicet scriptum intus extra, iam per- 
venit ad quamdam rem perfcctam » 37 . 

8 o « Christus est supra omnem perfectionem universitaris, sive 
quantum ad creaturam, sive quantum ad gratiam ». 

9 o San Buenaventura repetidas veces acentúa la perfección del 
universo a semejanza del círculo, y siempre termina: «cum ergo 
Deus factus est homo, Dei perfecta sunt opera », y esto en cuanto 
Cristo uniría los dos extremos para formar un círculo. Ahora, 
bien, como no se puede afirmar que las obras de Dios no son per- 


32 III Sent., Le., 27. 

33 L. cit. Ad. 5, 27. 

34 Sernio de Corpore Christi , n. 31, t. V, 563. 

35 BreviL, p. 4, c. 5, t. V, 245-246. 

36 Serino de Corpore Christi, n. 31, t. V, 563. 

37 Itinerarium, c. 6, n. 7, t. V, 312. 
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fectas, se debe admitir, concluye el Santo, la Encarnación, aún 
fuera del estado de pecado 38 . 

Todos estos textos y muchos otros 39 nos llevan a concluir 
que San Buenaventura no sólo alcanzó a vislumbrar la indepen¬ 
dencia de la Encarnación del pecado, sino también la Predestina¬ 
ción absoluta de Cristo en el sentido afirmativo por la Escuela 
Franciscana. Es suficiente un examen cuidadoso de tales textos 
para hacer esta afirmación 40 . 


Conclusiones 

Después de lo estudiado podemos dar las siguientes conclu¬ 
siones que son a la vez la respuesta a las preguntas que nos hicimos 
al principio de este estudio: 

la. La tesis rechazada por San Buenaventura es aquella soste¬ 
nida por los autores anteriores a 1245, es decir, la que presenta la 
perfección del hombre y del universo como motivo de la Encar¬ 
nación. Es un error, pues, afirmar que el Seráfico Doctor ex¬ 
profeso rechazó la tesis escotista. No la podía rechazar, pues no 
la conocía. Y repitamos por última vez que la tesis que rechaza 
nada tiene que ver con la escotista, a no ser en la parte negativa. 

2a. San Buenaventura al abrazar una de las opiniones no lo 
hace por la certeza que encierra en sí misma, sino porque lo exci¬ 
taba más a la devoción, estaba más de acuerdo con la « pietas fidei» 
y era más digna de Dios que la otra. 

3a. En esta posición que toma San Bonaventura está condi¬ 
cionado por los siguientes factores: el optimismo de la tesis, la 
carencia de pruebas escriturísticas y patrísticas (« pietas fidei») en 
esta tesis; la no existencia de textos explícitos en la Escritura que 
demonstraran otro motivo distinto del de la Redención, y la con- 


38 Cf. In Nat. Dornini, Scrmo II (t. IX, 109); I Sent., d. 37, p. I, a. 3, q. 2 (t. 684 b); 
IV Sent., d. 24, p. I, a. 1, q. 1 (IV, 609) etc. 

39 Cf. III Sent ., d. 32, q. 5, d. 3, 705-706; d.I, a. 2, q. 1, con 1, III, 20 ab; Breuil. p. 4, 
c. 1 (t. V, 241 a), etc. 

40 Para textos sobre el Primado absoluto de Cristo en San Buenaventura, se puede 
consultar The Kingship of Jesu Christ. According to Saint Bonaventnre and Blessed Duns 
Scotus, por Efrén Longpré, trad. del Italiano de Daniel J. Barry OFM, 2-12, Paterson, 
1944. 
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sideración augustiniana medieval de que la naturaleza había sido 
herida en sí por el pecado original. 

4a. Su posición no es exclusivista, pues el Santo tiene textos 
que contradicen su posición. Estos textos, sin embargo no nos per¬ 
miten catalogar a San Buenaventura entre los defensores de la 
Predestinación absoluta. 

5a. En la evolución progresiva del problema del motivo su¬ 
premo de la Encarnación a San Buenaventura le debemos el pla¬ 
neamiento del problema en forma absoluta y el haber mudado de 
argumentación, abandonando las pruebas de razón sostenidas hasta 
1245 y buscando textos de la Escritura y de los Santos Padres que 
pudiesen dar una solución. 

6a. Finalmente debemos afirmar que San Buenaventura si no 
alcanzó a conocer la sentencia defendida más tarde por la Escuela 
Franciscana, con todas sus obras, especialmente con su doctrina 
del ejemplarismo, puso las bases para tal sentencia 41 . 


41 Cf. P. Cayré, Précis de Patrologic , II, 520 ss. 
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BOOK AND WORD. THE VICTORINE BACKGROUND 
OF BONAVENTURE’S USE OF SYMBOLS 


Summarium. - Et Hugo de Sancto Victorc et Bonaventura 
non solum theologiam symbolicam sed etiam theologiam 
symbolorum excoluerunt. Elementa ex Augustino et Pseudo- 
Dionysio exhausta Hugo coniunxit quac in theologia Bona- 
venturae sunt incorporata et amplificata. Secundum Hugonem 
et Bonaventuram, significatio symbolorum fundatur in myste- 
rio Trinitatis et in mysterio Christi medii in expressionc et 
exemplaritate divina. Per symbola libri et verbi, Índoles sym¬ 
bolorum in theologia Hugonis et Bonaventurae exhibetur. 
Per visibilia ad invisibilia homo, a Christo renovatus, ascen¬ 
deré potest et legere librum vitae, qui est Vcrbum Patris. 


Among medieval dieologians Bonaventure and Hugh of St. 
Víctor stand out as persons who were particularly sensitive to the 
roles which symbols play in the religious thought and life of 
mankind. In their writings both men make extensive use of the 
language of symbols and symbolic structures. Bonaventure, like 
Hugh before him, recognizes not only the ability of a symbol 
to communicate drat which lies beyond the power of mere words 
to formúlate. He is aware also that symbols are necessary and 
essential constituent elements in theology. Per visibilia ad invisi¬ 
bilia is a plirase which points to the core of Bonaventure’s thought, 
for it presupposes his metaphysic of expressionism and exempla- 
rism, while also indicating the structure of the inception of the 
mystic’s padi to ccstatic unión as presented in the Itinerarium mentís 
in Dewn. Hugh of St. Víctor uses symbols in the same profound 
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and penetrating manner, although his metaphysic of expressionism 
and exemplarism is lcss systcmatically expounded than that of 
Bonaventurc. Both men not only use symbols. They also 
subject symbols as modcs of exprcssion, communication, and 
perccption to a thorough and studied analysis. In dieir respective 
theologies Bonaventurc and Hugh present not only a theology 
which is symbolic, but also a dieology of symbols. 

Tliis paper secks to indícate some of the rich Victorine back- 
ground of Bonaventure’s thought in the area of symbolism. The 
connection between the two men lies, of coursc, along the line 
of development followed by the form of Christian Platonism 
bequeathed to Western Christian thought by Augustine of Hippo. 
Both Hugh and Bonaventurc wcre deeply indebted to Augustine. 
Hugh was called altcr Augustinus 1 . Bonaventure’s work is re- 
garded with good reason as the supreme example of medieval 
Augustinianism 2 . 

If we read Bonaventurc in light of Hugh’s work — or vice 
versa — the importance of Victorine contributions emerges. Hugh 
framed pcrspectives, formulated approaches, and provided fun¬ 
damental themes, definitions, and elements which Bonavcnture 
incorporated into his systematic and mystical theology. These 
contributions range over the whole of Bonaventure’s work: from 
the Commentary on the Sentences to the Breviloquium; from De 
reductíone artium cid theologiam to the Itinerarium mentís in Deum and 
De tríplíci vía 3 . 


1 Cf., c.g., Anonymous Carthusiensis, De religionum origine , in Martene, Ampliss. 
Collect ., IV, 55, cited by B. Haureau, Les oeuvrcs de Hugucs de Saint-Victor: cssai critique 
(Nouv. cd., París, 1886). Augustine‘s influence on Hugh treated in R. Barón, Science 
ct sagcsse chez Mugues de Saint-Victor (París, 1957), and Rapports entre saint Augustin ct 
Hugues de Saint-Victor: trois opúsculos de Hugucs de Saint-Victor , REA, 4 (1959), 391-429. 

2 Cf. E. Gilson, The Philosophy of St. Bonaventurc (New York, 1938), p. 490: 
« With St. Bonaventurc the mystical synthesis of mediaeval Augustinianism was fully 
formed ». 

3 Cf. comments by J. G. Bougerol, Introduction d Vétudc de saint Bonaventurc (París, 
1961), pp. 77 f. Some indications of influence in mystical theology are in J.-F. Bonnefoy, 
Une sonunc bonaventurienne de théologic mystique , le ‘ de triplici via ’, jFF, 15 (1932), 227-64, 
311-59. For doctrinal depcndence, sce the faithful, though compact, summation of Hugh’s 
sacramental thought in Brevil ., p. VI, c. 1 and 2 (V, 265-67). In Red. art., Bonaventure 
offers fullsome praisc of Hugh as the man who has mastered not one part but all thrcc 
divisions of '< tota sacra Scriptura »: ratiocinatio , predicatio , and contemplatio. In Bonaven¬ 
ture’s works the breadth of Hugh’s influence is cqual to his reputation. 
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In addition to representing a particularly important formu- 
lation of the Augustinian hcritage, Hugh also brought that heritage 
into conjunction with a second stream of Platonic/Neo-platonic 
influence in the writings of Dionysius the pseudo-Areopagite. 
Hugh played a major role in bringing the ideas of Dionysius into 
tlic mainstream of medieval theological and mystical traditions 4 5 6 . 
Hugh’s commentary, In hierarchiam coelestem, was a basic contri- 
bution to this proccss, whilc bis influence on Richard of St. Víctor 
with respect to Dionysian materials and categories of thought 
was crucial s . In Hugh’s writings Dionysian themes were not 
exploited as thoroughly as tliey would be by latcr persons; even 
Richard of St. Víctor surpasscs his mentor at this point. Yet whcn 
Hugh uses Dionysian materials, he docs it creatively. He was 
perhaps the first western writcr to use Denys’ three-fold scheme 
of purgation, illumination, and perfection/union as a constituent 
clement in a mystical treatise, although he did add a fourth initial 
stage, awakening, in linc with his own undcrstanding of a need 
for man to be arouscd from his spiritual blindness before sensing 
the significance of symbols, whatevcr the metaphysical status of 
those symbols might be In such a manner do Augustine and 
Dionysius always stand in tensión in his work. We also find in 
Hugh’s writings the Dionysian idea of participation, the theme of 
Dais absconditus, and aspects of the complex Dionysian theory of 


4 On the relationship of Augustinian and Dionysian themes in twelfth-ccntury 
symbolism, cf. M.-D. Chenu, La theologie au douzihne siecle (Étudcs de Philosophie 
Medicvale, vol. XLV, París, 1957), chaps. 5, 7, 8, and 13. 

5 H. Weisweiler, Sacramentum fidci: Augustinische und ps.-dionysiche Gedanken 
in der Glaubcnsauffassung Hugos von St. Vuctor, Theologie in Geschichte und Gegcnwart , 
hsgb. von J. Auer und H. Volk (München, 1957), pp. 433-456; and Sakrament ais Symbol 
und Teilhabe. Der Einfiuss des Ps.-Dionysius auf die allgemcine Sakramentenlehre Pingos von 
St. Vihtor , Scholastik, TI (1952), 321 ff. The most thorough study of Hugh’s In hic- 
rarchiam is R. Roques, Connaissance de Dicu et theologie symbolique d'aprh V ‘ Itt Hierarchiam 
coelestem sancti Dionysii ’ de Mugues de Saint-Victor , Structures théologiques de la gnose d 
Richard de Saint-Victor (París, 1962), pp. 294-364. Cf. also R. Barón, Le Commentaire de 
la Hicrarchic Celeste par Mugues de Saint-Victor , Etudcs sur Htigues de Saint-Victor (Brugcs, 
1963). 

On Richard’s relation to Hugh and Dionysian material, cf. the introduction to 
Clare Kirchberger, trans., Richard of Saint-Victor f Selcctcd Writings on Contcmplation 
(London, 1957), pp. 47-74. 

6 Cf. my articlc. De gradibus ascensionum: The Stagcs of Contcmplative Asccnt in 
Two Trcatises on Noah’s Ark by Hugii of St. Víctor, to appear in Studics in Medieval 
Culture , 5 (Kalamazoo, Mich.). 
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symbolic modcs of signification 7 . Hugli’s use of materials from 
tlie pseudo-Areopagite rcílects one of die strongest aspccts of his 
tlieological work, namely the ability to absorb and synthcsize 
traditions to which he is debtor, whilc also advancing his own 
insights. 

Tliis confluence of Augustinian and Dionysian materials in 
Hugh of St. Victor’s thought is most important for the develop- 
ment of theology, and especially in rclation to Bonavcnture. 
Hugh represents the beginning, Bonaventure the full flowcr, of 
a theological formulation, both systematic and mystical, which 
draws upon and synthesizes two major sources of Platonic/Neo- 
platonic influence in the Christian tradition 8 . 

In order to explore the Victorine background of Bonaven- 
ture’s symbolism, we have selected two important symbols used 
by both men. The symbols are Book and Word. Thcy reccive 
a lengthy exposition in the early mystical treatise De Arca Noe 
morali ®. The themes are takcn up and developcd latcr in De sa- 
cramentis christianae fidei 10 . The Book thcmc, especially in rclation 
to the creatcd world, appears in De tribus diebus, a work which is 
important gencrally for Victorine symbolism n . Finally, we shall 
also make use of sections of Hugh’s In hierarchiam coeíesteni. Although 
the Book and Word themes do not appear in it, diis work has 
an important bearing on all aspects of Victorine symbolism. It is 
with this commentary that we bcgin. 

Hugh defines a Symbol as «the juxtaposition of visible forms 
for the demonstration of invisible things» 12 . The demonstrative 

7 Cf. works of Weisweiler cited supra, n. 5. 

8 The full history of this dcvclopmcnt and the interplay of various currcnts within 
it has yet to be traccd. The basic lines are surveyed in Gilson, The Philosophy of St. Bo¬ 
naventure, pp. 488-91. J. G. Boucerol has traccd the spccific nature of Bonaventure’s 
use of Dionysius in Saint Bonaventure et le pscudo-Dcnys V Arcopagite, EF, suppl. ann. 
1968, 33-123; and Saint Bonaventure et la Hicrarchie dionysienne, AHDLMA 36 (1969) 
131-167. See also his árdeles, Saint Bonaventure et saint Bernard, Antonianuni 46 (1971) 
3-79; and Saint Bonaventure et Guillaumc de Saint-Thicrry , ibid., 189-231. 

9 II, 11-13, PL 176: 642C-646A, trans. by a Rcligious of the C.S.M.V., in Hugh 
of St. Víctor, Selected Spiritual IVritings, with an intro. by Aelred Squire (London, 1962), 
pp. 86-92. The chapter citations in the trans. differ from thosc in Migne and will be used 
here. Trans. cited hcrcaftcr as C.S.M.V. 

10 Cf. esp. I, iii, 20 and vi, 5, PL 176: 225AB and 266B-267B. 

11 C. III, PL 176: 814BD. 

12 In hierarchiam, II, PL 175, 942B; for other kcy passages in this conncction, cf. 
ibid. cois. 940D and 949AB. 
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function of symbols whicli Hugh stresses here is not a logical ar- 
gument or a syllogistic sequence. Symbols liave their logic, but 
it is not that of Aristotlc. The demonstrative forcé of a symbol is, 
for Hugh, a showing forth, a disclosure (< ostensio ), a manifestaron 
of transcendent reality in and through the matrix of material 
existence 13 . Such a demonstration carries its own weight and 
engagement witli man. Perhaps Hugh’s understanding of symbols 
is summed up in the words of Ernst Cassirer: « Without symbols... 
man’s lifc would be confmcd within the limits of his biological 
nceds and liis practical interests; it could fmd no access to the ‘ideal 
world’ which is opened to him from diffcrcnt sides by religión, 
art, philosophy, Science » 14 . Hugh says it in a more direct manner: 
«It is impossible to represent (demonstran) invisible tliings except 
by means of those which are visible. Therefore all thcology of 
necessity must liave recourse to visible representations in order to 
make known the invisible» 15 . For our Victorinc theology em¬ 
braces all other activities. Art, philosophy, Science, and the rest 
of man’s knowledge lead to or are « rcduced » to theology in an 
hierarchical ordering of knowledge. In this theology symbols are 
a primary means of apprehension and communication. A «sym- 
bolic demonstration » (symholica demonstrado) is necessary if man 
is to rise beyond the bounds of mere sense experience and that 
form of reflection which moves only within the limits of sense 
experience 16 . In Hugh’s symbolism we fmd a very consciously 
analytic presentation of some of those many aspects of existence 
and experience which M. Eliade has examined under the category 
of « hierophanies» 17 . 

The symbols which Hugh fmds are not products of human 
conventions or man-made associations. They are divinely estab- 
lished and therefore come to man as a given in the human sit— 


13 Cf. Barón, Science et sagesse , pp. 24 ff. and Chenu, La théologie, pp. 162 and 180. 

14 An Essay on Man (New Havcn, Conn., 1944), p. 41. 

15 In hierarehiam , I, i, PL 175, 926D. 

16 For symbolica demonstratio , cf. ibid., II, col. 941C. Hugh contrasts this dircctly 
with anagogical demonstration, a direct, unveilcd, unmediated knowledge. The two 
ways are quite carefully distinguished. 

17 Cf. his studies of various symbols such as earth, sun, fire, stones, and darkness; 
of sacred space and sacred time; and of structures and patterns which are symbolic and 
sacred— in The Sacred and the Profane (New York, 1961); Patterns in Comparativo Religión 
(New York, 1958); and Iniages and Symbols (London, 1961). 



148 


GROVER A. ZINN JU. 


uation. The visible world can be understood as a manifestation 
of die invisible Wisdom of God not because figures with this 
signification have been «invented by human agreement» (humano 
plácito inventaé) but because the symbolic reference has been «insti- 
tuted by the divine will» (divino arbitrio institutae) 18 . In tliis aspect 
Hugh’s understanding of symbols coheres with the modem di- 
stinction between a sign as a univocal pointer establishcd by hu¬ 
man convention or social use, and a symbol as a plurivalent re- 
presentation which confronts man and, in the words of Paul Ri- 
coeur, provides « food for thought» 19 . In Hugh’s hermeneutic the 
symbolic dimensión of Scripture in its allcgorical and tropological 
senses is founded equally on this givenness of the symbol. Human 
books have meaning through the words thercin, and tliis is due to 
human convention. Scripture is unique for it has a deepcr meaning 
associated with the significance of things, not merely words, and 
this deeper meaning has been established by God, either in the 
crcation of the universe or in the dynamics of sacred history 20 . 
Tlierc is in all of this a certain objectivity to tlic symbol. It is « there » 
in the order of diings, over against the individual. This attitude 
toward symbols is indication of a Dionysian frame of reference, 
in which the presence of symbols is necessary given die nature of 
man and the world. But in Hugh’s writings tliis attitude is quali- 
ficd by a more Augustinian emphasis upon the subjective stance of 
the individual who must appropriate the meaning of the symbol. 
Only the man who stands widiin a circle of faitli can discern pro- 
perly the deepcr sense of the fabric of the cosmos or the sweep of 
history 21 . 

Hugh’s theology of symbols has two bases: His metaphysic 
and his understanding of man’s restoration. Thus the Hugonian 


18 De tribus diebus. IV, PL 176: 814B. 

19 P. Ricoeur, The Symbol--Food for Thought , Philosophy Today , 4 (1960) 196-207. 
For a useful summary of contemporary approachcs to sign and symbol, cf. Tiiomas 
Fawcett, The Symbolic Language of Religión (London, 1972), c. 1 and 2. Fundamental 
in this area is E. Cassireií, The Philosophy of Symbolic Forms (3 vols., New Haven, Conn., 
1953-57). 

20 Didascalicoti , V, 3, cd. Buttimer, pp. 96 f. It is significant that Hugh here uses 
the very important theme of the inner and outer words, linking God, His Wisdom, and 
the crcation in a metaphysic of expressionism and exemplarism. On this theme, cf. infra f 
pp. 165 flf. On things and words, cf. also De scripturis , V, PL 175: 13A-15A. 

21 Cf. Chenu, La théologie , pp. 172-178 for the distinction of objective and subjective 
as used here. 
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distinction of thc two works of God, dic work of creation (opus 
creationis) and thc work of restoration (opus restaurationis), finds a 
primary place in his symbolics 22 . Becausc of this double foundation 
of Hugh’s tbeology of symbols certain pcrspectives must be esta- 
blishcd clcarly. Although symbols, and especially thc symbolic 
function of the universe, are rooted firmly in thc o pus creationis 
and henee in Hugh’s metaphysic, ncvcrthclcss bccause of the e£- 
feets of sin upon man’s noetic and vohtional capabilities the ef- 
ficacy of the cosmos as a set of representations (. simulacro) of the 
Triune God and of spiritual rcalities depends squarcly upon. the 
work of restoration in healing thc disorders of man’s inner sclf 
so that he nray again «see » the deeper sense of thc visible cosmos 
as a synrbol of the invisible world of spirit 23 . 

In addition to providing tlris basic qualification in Victorine 
symbolism, the two works also establish two ¡oci or sets of symbols. 
First of all therc are thc symbols of the work of creation. The 
universe in its inrmensity, beauty, and utility is a representation 
of thc power, wisdonr, and goodness of thc Triune God, Father, 
Son, and Holy Spirit 24 . The second set of symbols is associatcd 
with the work of restoration. These symbols are more appro- 
priatcly callcd sacramcnts in the especially wide meaning wlrich 
Hugh gives to that term. Sacramcnts are not only thc liturgical 
sacraments of the Church, but also the great typological loci of 
Scripture which foreshadow the coming of thc Incarnation, as 
well as the sacramcnts of the periods of unwritten and written law, 
sacramcnts which werc not only foreshadowings of thc sacraments 
of the time of grace, but also were efficacious in their own times 
as means of God’s gracious activity in restoring man 25 . 


22 On thc two works, cf. De sacramentis , I, proL, ii and iii, PL 176: 183A-184C. 

23 Cf. thc following discussion on mundanc and divine thcology. 

24 Cf. infra , pp. 154-156. 

25 On Hucii’s use of thc word sacramentum , cf. Barón, Science et sagesse , pp. 221 f. 
and n. 11, and Httgues de Saint-Victor lexicographe, Cultura Neolatina , 16 (1956), 112. For 
his elassie defínition of a liturgical sacraincnt cf. De sacramentis , I, ix, 2, PL 176: 317D. 
Sacramentum is used of typological /on’, ibid ., II, vi, 8, cois. 454C íf., and A. mor ., IV, 19, 
PL 176, 679AB, C.S.M.V., p. 150. On the nature of thc sacramcnts of thc natural and 
written law, and their eíficacy, cf. De sacramentis , I, xi and xii, PL 176: 343-64, and H. 
Weisweiler, Die Wirksamkeit der Sátiramente nach Hugo von St. Viktor (Frciburg, 1932). 
The latcst study is H. R. Schlette, Die Eucharistielehre Hugos von St. Viktor , ZkTh , 
81 (1959), 67-100 and 163-210. 
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This distinction runs through almost the wholc of Hugh’s 
writings. It is present early in his career in the introduction to 
In hierarchiam coeíestent where Hugh distinguishcs between mun- 
dane theology (mundana theologia) and divine theology ( divina 
theologia) 2(! . Mundane theology considers the vast fabric of the 
created order as a series of simuhcra of invisible spiritual things. 
These simulacra are able to «demónstrate» and «signify» God. 
But in doing this they are, as Hugh points out, ablc only to point 
to God and malee him known as the Triune Creator. They llave 
the capability neither to make God present to man ñor to hcal his 
present blindness to the invisible things of spirit, a condition which 
results from sin. Divine theology ineludes the works of restoration, 
that is the Incarnation and the sacraments thereof. In contrast to 
the simulacra of mundane theology, the simulacra of this second 
theology are able not only to « demónstrate » God, they are able 
also to make Him present to man and to heal man so that the 
universe again has the possibility of being for him a true and ef- 
fcctive symbohc representation, or demonstration, of the Triune 
Godhead. This distinction is given more precisión in the Ark 
treatises and is fully operative in Hugh’s summa. De sacramentis 
christianae fidei 27 . Among the major works only the Didascalicoti 
lacks the distinction, with the result that in this work Scripture is 
defmed by canonicity alone and not by its relationship to the 
works of restoration, as opposed to the writings of the «philoso- 
phers» who may speak often of God, but deal only, and imper- 
fcctly with the works of creation 28 . 

Hugh’s symbolics, like Bonaventure’s, is built around the ideas 
of divine expressionism and exemplarism. The Victorine canon 
does not explícate these ideas with the thoroughness or with the 
metaphysical subtlety of the Franciscan master, yet they are the 
key elements in his theology of symbols. Like Bonaventure, also, 
is the Christocentric nature of Victorine thought. God is known 
to man only through His expressed Word, the Son, who is the 
eternal Creative Wisdom of the Godhead, the Incarnate Word pre- 


20 I, i, PL 175, 926C-927A. 

27 Cf. De sacramentis, I, prol., iii and I, i, 28-29, PL 176, 184AC and 203D-204D. 

28 Cf. Didascalicott, IV, 1, ed. Buttimcr, pp. 70 f. Contrast with this point of view 
the very different, and for Hugh the point of view of all later works, attitude of De scri- 
pturis , I and II, PL 175, 9-1 ID. 
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sent in the world, and the contemplative Wisdom upon Whom 
thc angels gaze in rapture and Whom the contemplative seeks in 
the discipline of the mystic way. The coherence of these functions 
of the divine Word and Wisdom reccives vivid expression in 
Hugh’s drawing of the Ark of Noah dcscribed in De arca Noe 
mystica 29 . Bonaventure’s similar correlation of Christocentric themes 
can be found in the Lignum vitae, fructus 12, in thc Breviloquium, 
and in the first of the Collationes in Hexaerneron 30 . To these corre- 
lations we shall return. In conncction with the revelatory role of 
divine Wisdom in Creation and Incarnation, Hugh points out diat 
the Father is permanently hiddcn, he is absconditus. The Godhead 
« comes forth » through and by Wisdom 31 . 

In De arca Noe morali Hugh distinguishes three Books, three 
Words, and three Trees 32 . Book and Tree are central symbols in 
the mystical theology of thc Ark treatises and its iconographic 
representation. Togethcr they refer to the four functions of Christ 
as He eludes, shades, illumines, and feeds the mystic on the four- 
fold path of awakening, purgation, illumination, and perfection 33 . 
For Hugh, Christ is both Tree and Book in human and divine 
natures, but it is possible to distinguish His roles as Book of Life 
and Tree of Life. As Book of Life, Christ chides and illumines; 
this has to do primarily with his human nature. As Tree of Life, 
Christ shelters and feeds the contemplative; this has to do with 
his divine nature. However much Hugh may associate the two 
symbols, though, it is not truc that they are, as Forster has claimed, 
« almost synonymous » 34 . 


29 Text in PL 178, 681-704. Aspects of this drawing are examined in my articles. 
De gradibus ascensionum , and Móndala Symbolism in Hugh of St. Víctor , the latter to appear 
in History of Religions. 

30 Lign. vit.y n. 46 (VIII, 84-85); Brevil., c. I, c. 8 (V, 216-217); Hexaém ., coll. I 
(V, 329-35). For thc symbolism of Christ as the ccnter (médium), Cf. E. Cousins, Man¬ 
dola Symbolism in the Theology of Bonaventure, University of Toronto Quartcrly , 40 (1971), 
185-200. 

31 Cf., c.g., In hierarchiam , II, 940. Hugh speaks of Jesús, in accord with Dionysius’ 
text, but the use parallels Wisdom elsewhere. Hugh uses Wisdom as a kcy, if not thc 
key, Christological « title ». 

32 II, 12, PL 176, 643B-644C, C.S.M.V., pp. 87-89. 

33 Ib id., 11, cois., 642D-643B, pp. 86 f.; cf. also ibid ., 9, col. 641BC, pp. 83 f. 

34 K. Forster, Líber vitae bei Bonavcntura. Ein bcgrijfsgeschichtlicher Aufriss , Theo- 
logie in Gcschichte und Gegcnwart , pp. 397-414; cf. esp. p. 401: « Dic beiden BegrifTe sind 
fast synonym.». 
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To place these two Christological symbols in proper focus 
Hugh introduces a tliird Symbol, Word, which is used primarily 
with reference to the intra-Trinitarian aspects of divine self-disclo- 
surc, although it also functions in terms of the relation of that 
disclosure to the order of creation and to the work of restoration. 
Hugh’s formulation of the Book-Word symbolism is fundamental 
to his theology for in it he cxplicatcs the God-Christ-man-world 
relationship and in so doing araws with a sure stroke the Unes of 
his mctaphysic of exprcssionism and exemplarism. The Tree Sym¬ 
bol plays a tangential role at this point, and will be considcred 
littlc in this paper. 

The first of the three books which Hugh distinguishes is the 
book which man makcs out of animal skins or other corruptible 
materials 3S . These materials age, decay, and lcavc no vestige. So 
do thcir rcaders, who will someday die. These books cannot be 
called books of life, says Hugh; they are bettcr called «books of 
death, or of the dead or dying » 30 . Man, his words, and liis works 
participate in fmitude, mutability, and death. 

In contrast to the book fashioned by man, the Book of Life 
is dcscribcd as: 

a book the eternal origin, the deathless being, and the knowlcdgc 
thercof is life, the writing whcrcof is indclible, the sight desirable, 
the tcaching casy, the wisdom swcct, the depth unfathomable, a 
book whercof the words are countlcss and yet all one Word,... 37 . 

The significance of this passage in praise of the Book of Life 
is heightened by its hitherto unnoticed use by Bonaventure. In 
the Lignum vitae this passage occurs at the cióse of a section identi- 
fying the Book of Life with Christ, and especially with the eternal 
Wisdom of the Godhead, the eternal principies in the Maker’s 
mind 38 . The Hugonian source of this material is not noted by the 
Quaracchi editors, and it docs not secm to have been noted in 
later studies. The citation suggests that Bonaventure was familiar 
with the Victorinc formulation of the theme of the Book of Life 
in the Ark treatise, and it encourages the assumption that he was 


36 A. mor., II, 12, PL 176, 643BC, C.S.M.V., p. 88. 
33 Ibid., col. 643C. 

37 Ibid., col. 643CD. 

38 Lign. vit.y frucíus 12, n. 46 (VIII, 85). 



BOOK AND WORD 


153' 


also aware of other statements of the Book theme elsewhere in 
Hugh’s work. As we shall see, Bonaventure clcarly builds upon 
Victorine foundations at diis point. 

Before turning to dic Book of Life stricdy speaking, Hugh 
makes another distínction widi respcct to Book. The second of 
liis thrce Books is the world which God creatcd from nothing 39 . 
This is a work of God which never ceases to exist, although it 
does undergo change. In this visible work of God the invisible 
Wisdom of the Crcator is written visibly. Although introduced 
briefly here, this use of Book with rcspect to the world as a si- 
mulacmm is central in Victorine symbolism. It is developed at 
more length in De sacramentis and De tribus diebtis. 

The tliird book is the Book of Life. It is « not the work of 
God, but the Wisdom by which God made all His works, which 
He did not make but begat, in which from all eternity He had 
written before hand all the things that He was going to make ac- 
cording to the purpose of His providence and His predestination » 40 . 
Tlius the Book of Life is found within the Trinity in the Person 
of the Son, the Wisdom of God. It is this Book that the faithful 
seek through the simulacro of the external world and through the 
contemplative quest set within the inner world of spiritual rcality. 

By identifying the Book of Life with divine providence and 
predestination Hugh continúes Augustine’s interprctation of the 
Book of Life 41 . But whereas Augustine’s focus had tended to be 
eschatological, with providence and predestination related to the 
final judgment, Hugh’s interprctation has much more to do with 
the manifestation of the manifold actions of the divine will through 
His Wisdom. In associating the Book of Life with Christ Hugh 
refleets a post-Augustinian development, for early medieval exe- 
getes gradually gave the Book a more Chiistocentric refcrcncc, 
identifying Christ as the tributor vitae with die líber vitac 42 . The 
Victorine use of the Book of Life image builds on tbese earlier 
foundations wliile introducing new elements. As the Book of Life 
Christ now is associatcd intimately with the present life of the 


39 A. mor., II, 12, PL 176, 643D, C.S.M.V., p. 88. 

30 Ibid. 

41 De civitatc Dci, XX, 8; cf. ibid., 15. Cf. Forster, Líber vitae , p. 400. 

42 Cf. Haymo, Comm. in Apoc., VII, 20, PL 117, 1190C, cited by Forster, Líber 
vitae , p. 400. 
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faithful in tlie stages of the mystic quest and also is related to the 
Victorine idea of exemplarism as a metaphysical principie. The 
field of references in the symbolism of tlie Book of Life lias been 
greatly enlarged, and Bonaventure follows upon the broad way 
established by Hugh. 

An clemcnt of particular significance in connection with the 
Book theme is found in the drawing of the Ark of Noah described 
in De Arca Noe mystica 43 . There a book is drawn adjaccnt to the 
point of beginning for the stage of illumination, and it bears the 
inscription, «In the beginning God created heaven and earth» 
(Gen. 1 , 1 )- This is so placed, because men « receive the first know- 
ledgc of God from crcatures» 44 . Hugh goes on to explain tliat 
there are thrcc things to be adniired in the works of God: immen- 
sity (i immensitas ), bcauty ( pulchritudo ), and utility ( utilitas ). Immen- 
sity has to do with power (potentia), beauty with wisdom (sa- 
pientia), and utility widi goodness (i benignitas ). Hugh then advises 
anyone who wishes to know more about this particular matter 
to examine one of his earlicr trcatises whicli bears the titlc De 
tribus diebus 45 . 

The refcrence to De tribus diebus is important, for it shows 
sorne of the regard wliich Hugh had for tliis too-littlc-studied 
work. The treatise is an exploration of the way in which the na¬ 
tural world and the human mind reflcct in their created naturc 
the Triune God 46 . The analysis is structured on a Trinitarian 
distinction which Hugh got from Abclard. Power is particularly 
associated with the Father, Wisdom with the Son and Utility with 
the Holy Spirit 47 . Power is manifest in dic immensity of creation, 


« C. VII and VIII, PL 176, 693CD and 696B. 

44 Ib id. y col. 693C. 

45 Ibid.y col. 693D. 

46 « Verbuin bonum ct vita sapiens, quae mundum fecit, contemplato mundo conspi- 
citur. Et verbum ipsum videri non potuit; et fecit quod videri potuit, et visum cst per id 
quod fecit. Itwisibilia enitn ipsius a creatura mundi per ea quae facía sunt intellecta conspiciuntur 
(Rom. I). Tria sunt invisibilia Dci, potentia, sapientia, benignitas... Potentiam manifestat 
creaturarum immensitas, sapientiam decor, benignitatcm utilitas». De tribus diebus , I, 
PL 176, 811CD. 

47 D. van den Eynde, Essai sur la succession et la date des écrits de Hugues de Saint- 
Victor (Spicilegium Pontificii Athenaei Antoniani), Vol. XIII; Rome, 1960, pp. 58 f., 
and n. 115; also J. Hofmeier, Die Trinitdtslchrc des Hugo von St. Viktor dargcstcllt im Zu- 
sammcuhang mit den trinitarischen Stromungen siner Zcit (« Miinchener Thcologische Stu- 
dien», II. Syst. Abt.; 25. Bd.; Münchcn, 1963), pp. 225 íf. For a more cautious view, cf. 
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wisdom in its bcauty, and utility in its goodness. Hugh incorporates 
dais three-fold « división » into an orthodox Trinitarian sclxcme and 
directs it away from the Abelardian tendency to sepárate the three 
persons of the Trinity. 

The first part of the work is concerned with the manifold aspects 
of creation and the characteristics which Hugh associates with 
immensity, bcauty, and utility 48 . There is here an appreciation of 
Naturc in its immediatc qualities, and a later excerptor was able 
to abbreviate this work so that he had a text much in line with 
the specularions of Bernard Sylvestris and othcrs on Nature and 
cosmology 49 . Hugh does not stop with an appreciation of Natu¬ 
re, although he had a strong sensc of dais. His aína is to show that 
dae universe in its very naateriality and «tlais-ness» is a naanifesta- 
tion of the transccndcnt divine. This he does in dae second part 
of dae work, begiiming wida chapter 16 , but he suggests it 
throughout the first part of the work. 

In Hugh’s hands dais threc-fold schenae beconaes a powerful 
tool for meditation on dae cosmos as a conaplex set of symbols 
naanifesting the divine. The treatise De tribus diebus is an initial 
formulation of a schenae used with eífect in De sacramentis 50 . 
Hugh’s analysis tends to focus on the manifestaron of Wisdona, to 
the neglect of the Spirit, and in this it refleets the less-devcloped 
nature of his Trinitarian thought conapared to later writers 51 . Yct 
dae secds of Bonaventure’s subtic and conaplex meditation on the 
vestigia in the created order are found here. Augustine had of 
course shown the way. But Hugh represents a sigiaificant formu¬ 
lation of a ncw approach to the thenae. The Victorine background 
of Bonaventure’s scarch for dae Power, Wisdom, and Goodness 
of God as reflccted in the seven-fold properties of creatures (ori- 
gin, greamess, naulrindc, beauty, plenitude, activity, and order) 
is obvious 52 . 


D. E. Luscombe, The School of Pcter Abehrd: The Injtuence of Abelard’s Thought in the 
Early Sclwlastic Pcriod (Cambridge, 1969), who finds the use by Abelard and Hugh to 
be «traditional». Cf. p. 187 and also, on Abelard’s use, pp. 115 f. 

48 C. I-XV, PL 176, 811-823. 

49 Cf. Brian Stock, Hugh of St. Víctor , Berncird Sylvcster , and MS Trinity Collegc , 
Cambridge , 0. 7.7, Mediaeval Studics , 34 (1972), 152-73. 

50 De sacramentis , I, iii, 26-29, PL 176, 227C-231C. 

51 On Hugh’s Trinitarian thought in its twclfth-ccntury setting, cf. Hofmeier, 
Die Trinitatslehrc des Hugo von St. Viktor. 

62 Cf Bonaventure, Itin.y c. 1, n. 13-14 (V, 298-99). 
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De tribus dichas also clarifies what Hugh means in De arca 
Noe mystica when lie says that man has a « first knowledge » of 
God through thc creatcd world. By first Hugh means not the 
absolute first in a temporal sequence of knowledge, but first in 
an epistemological hicrarchy. In thc hierarchy of knowing, know¬ 
ledge of God through creatures is the lowest and henee thc first 
mode of knowledge: 

Whcn we began long ago to atlvancc from visible things to thc 
investigation of invisible things, wc passed first from the corporcal 
creature to the incorporcal crcature, that is to thc rational creaturc; 
then next in order wc come to the Wisdom of God; ...That is thc 
order of cognition ( ordo cognitionis) ... bccause thc corporcal crcature 
which is visible occurs first in cognition r ’ 3 . 

The order of creation ( ordo conditionis) is, as Hugh points out, 
just the reverse of this, and he means not a temporal ordo (or hie¬ 
rarchy), but one of being M . The act of conversión is an hicrarchi- 
cal act, and whoever would know the invisible things of the spirit 
must begin with thc visible diings of the world. As symbols, 
corporeal creatures are representations wliich signify from afar 
and have Hkeness in part ( simulacro... significantia de lotige... siun- 
litudinem pro parte) 55 . The rational creature, on thc odier hand, 
possesses witliin a « clear demonstration » of thc Creator, for the 
mind is a closer similitude and more perfect image of the Triune 
Godhead 3 «. In thc Sententia de divinitate this hierarchic relationship 
is reflected in die dcclaration that the external world is a sign 
(i creatura exterior... sigua) whilc the interior rcason ( interior ratio) 
is both sign and image of God 57 . In truc hierarchical fashion the 
higher comprehends the lower and not vice versa. 

The Book theme also appcars in De tribus dichas. Hugh describ¬ 
es the «sensible universe» as a «book written by the fingcr of 
God, that is creatcd by divine power ( oirtute divina), so that in- 


“ De tribus dichas, XXV, PL 176, 855A. 

64 Ib id., col. 835B. 

55 De sacramentis, I, iii, 21, PL 176, 225B. 

56 Ib id. 

67 MS Brcslaucr Staatsbibliothek, Cod. Rhcdigcr, 61, fol. 146r. This text is found 
quoted in Hofmeier, Die Triniídtslehrc des Hugo von St. Viktor , p. 221, n. 1. A second copy 
of Laurentius’ reportatio of Hugh’s lcctures exists as MS Bodlcian, Laúd Mise., 344, fol. 
41 v íf. The text there ends before thc present passage. 



BOOK AND WORD 


157 


dividual creatures are like figures not invented by human agree- 
ment, but instituted by the divine will for the purpose of mani- 
festing the Wisdom of the invisible God » 58 . Here is the emphasis, 
noted earlicr, on the « givenness » of the symbolic dimensión of the 
universe. It is «instituted by the divine will» not invented by 
mcn. Hugh goes on in this passage to explain that fallen man can- 
not « read » this book. He is like an illiterate person standing be- 
fore an open book. Quite capablc of observing and even admiring 
the figures and forms which he sces, he is unable to understand the 
meaning of the book, for he is ignorant of the sense of what he 
sees. So it is with man before the cosmos. Only the man who is 
inwardly renewed can read properly the outward manifestation 
of God in the cosmos 59 . In a vivid analogy Hugh States again his 
fundamental position indicatcd earlicr conceming the efficacy of 
the cosmos as a Symbol. Only through the work of restoration 
can man again perccive the symbolic dimensión of the work of 
creation. 

The Book symbol receivcs a final and more complex statement 
in De sacramentis christianae fidei, where it is used to point to the 
relationships of Wisdom to man B0 . Hugh there distinguishes 
Wisdom as a book written within man and the work of Wisdom 
as a book written without, or external to, man. The external book 
has a second distinction, for it has been written twice, once in 
creation, and a second time in the Incarnation. This writing of 
the book within and without refleets Victorine anthropology; 
the two-fold writing without bears the mark of Hugh’s soterio- 
logical thought. 

The distinction between inward and outward senses of man 
in Hugh’s anthropology provides the direct basis of the inner and 
outer writings of the Book of Wisdom. God, as Hugh points out, 
must be praised in all of his works by the rational creature. This 
is possiblc only if man as creatcd has knowledge of God through 
both visible things sensed without through the flesh and invisible 
things sensed within through reason 81 . Man only of all creation 
is a being who joins in his person spirit and matter. In truc Au- 


58 C. IV, PL 176, 814B. 

58 Ibid., col. 814BC. 

60 I, vi, 5, PL 176, 266B-267B. 
81 Ibid., col. 266B. 
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gustinian fasliion Hugh sces man on the border between two 
worlds, two spheres of existence, two modes of expcrience 82 . 
Angcls are puré spirit and liave only an «inward» sense, aware of 
spiritual rcalities and dirough diese, in an liierarchical manner, 
the world of matter. Animáis have only an outer sense, aware 
of the visible world but unable to grasp spiritual rcalities through 
it by a symbolic mode of apprehension 83 . In the perfection of 
creation man posscssed both an extemal sense for visible created 
beings, and an inward sense for the prcscnce of God and spiritual 
rcalities. 

With the Fall, man lost the inward sense of God’s presence 
and dic awareness of transcendent spiritual rcalities. As a result 
of this he is now turned totally « outward » to use one of Hugh’s 
favorite expressions. Man has no «inward» sense of the tran¬ 
scendent M . Ñor does he have a sense of dic «inward » signifi- 
cance of the un iverse as a symbol. Henee any approach of God to 
man must now be dirough things exterior to man. On this basis 
Hugh proposes die neccssity of a second wriring of the exterior 
Book of Wisdom, this time in die Incarnate Word and His sa- 
craments. Hugh speaks of the Incarnation clscwhere as an outward 
word of God, a cry to man to return to his truc sclf by turning 
within 65 . 

The distinction of an hierarchy of senses and the loss of the 
inward sense in its fullness receives its most systematic treatment 
in the doctrine of the «three eyes », an original Hugonian schcma 


62 H. R. Schlette, Die Nichtigkeit der JVelt. Der philosophischc Horizont des Hugos 
von St. Viktor (München, 1961), pp. 55 ff., points out the lack of a carefully artieulated 
anthropology. Hugh assumcs the Augustinian/Platonic anthropology with its sharp dif- 
ferentiation of matter and spirit and its equally strong affirmation of the conjunction of 
the two in human naturc. Hugh never denigrates the body or material world. 

03 Hugh uses terms such as confoederatio y amicitia , consortium and soñare to describe 
the relationship of body and soul; cf. Schlette, Die Nichtigkeit , p. 57. On Victorine 
anthropology, cf. also C. Schültz, O.S.B., Deus ahsconditus , Deus manifestus: Die Lehre 
Hugos von St. Viktor iiber die Offenbarung Gottes (Studia Ansclmiana, fase. LVI; Rome, 
1967), pp. 95-108. 

64 « Before he sinned, the ñrst man liad no need for God to speak to him outwardly, 
for he posscssed an car within his heart by which he could hear God’s voicc after a spirit¬ 
ual manner. But when he opened his outward car to listen to the scrpcnt’s guile, he 
elosed his inward car to the voice of God»; A. mor ., IV, 9, PL 176, 669A, C.S.M.V., 
p. 132. 

65 Ib id. t c. 9 and 10, cois. 669AB and 671B, pp. 132 and 136. 
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repeated by Bonaventure in die Breviloquium 6G . Man has three 
« eyes»: the eye of the flesh, which sees dte external world and 
the things in it; the eyc of reason which secs the soul and tliings 
in die soul; and the eye of contemplation which secs God and the 
things of God 67 . Put another way, by the eye of flesh man sees 
ex se; by the eye of reason, in se; by die eye of contemplation, 
intra se et suprci se 68 . In die perfection of Crcation man possessed 
diese three modes of experiencing and knowing in their full power. 
With the Fall, the eye of contemplation was blinded and the eyc of 
reason bleared so that it now sees imperfeedy. The eye of flesh 
alone remains unimpaired G9 . Henee man experiences a clear lack 
of certainty in reason and the absence of an inner sense of God’s 
presence. Only die external world is fully apparent to man. 

Just what Hugh means by diis first interior writing of the 
Book is not made clear in De sacramentis when he mentions it. 
Elsewhere, howevcr, he speaks of two ways in which the rational 
creature has an interior knowledge of God. First Hugh clearly 
adopts the Augustinian idea of the trinity of tnens, intelligentia, 
and amor (Hugh also uses sapientia as the second member) as an 
image of the Trinity in man 70 . Second he also teaches that an 
immediate, unreflective sense of God’s presence was part of man’s 
natural experience in the perfection of creation 71 . The Augustinian 
psychological trinity requires an awareness produced by rcflcction 
and analysis. Hugh insists that in the perfection of creation man 


66 Cf. Weisweiler, Sacramentum fidei, pp. 444 ff. for the best analysis; also Schlette, 
Die NichtigUeit , pp. 90-99. Weisweiler favors Hugh’s originality; antcccdcnts in Plato 
and Auígustine are found by von Ivanka, Plato Christianus (Einsiedeln, 1964), pp. 333 
ff. and 379 f., and Uberweg-Geyer, Grundriss der Geschichte der Philosophie , Vol. II (lltli 
cd. rev.; Berlín, 1928), p. 265. Bonaventure uses the theme in Drevil ., p. II, c. 12, n. 5 
(V, 230). 

67 De sacramentis , I, x, 2, PL 176, 329C-330A. 

68 In hierarchiam , III, PL 175, 976A. 

69 Cf. supra , n. 67 and 68. In De sacramentis the loss is placed within the perspcctive 
of Hugh s concept of man’s fall and restoration. In hierarchiam uses it in a more strictly 
cpistcmological context. 

70 Cf. De sacramentis , I, iii, 21, PL 176, 225 (sapientia); De tribus diebus , XXI, 831C- 
832B (intellectus). On Hugh’s use, cf. Hofmeier, Die Trinitdtslehre des Hugo von St. Viktor , 
pp. 223-225. 

71 De sacramentis , I, vi, 14, col. 271CD; cf. also A. mor. I, 2, and IV, 10, PL 176, 
619/20 and 670D-671A, C.S.M.V., pp. 46 and 143 . Immediate means « non-discursive » 
not « non-mediated » in this context. Cf. infra , n. 72 and 73. 
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possessed a knowledge of his Creator wliich was not bascd on 
reason extended in time, but was immediatc 72 . He offers no pos¬ 
itivo defmition of this cxperience, prefcring to procecd by ne- 
gation. This primal contemplative cxperience is lcss than the 
visio Dci of the saints, but it is more than present knowledge of 
God by faith 73 . It was not a full knowledge of God, yet it was 
perfect in that it was perfcct in light of man’s first nceds; his know¬ 
ledge of God would have increased liad he persisted in obedience 
to the divine will u . We conclude with the broad generalization 
that by the interior writing of the Book Hugh means botli the 
presence of the Trinity in the psychological trinity of mind, in- 
tclligence/wisdom, and love, and the less-well-defined idea of a 
primal contemplative expericncc of immediatc awareness. 

Tliis primal contemplative experience is identificd with the 
presence of Wisdom in De arca Noc tnorali. Hugh begins with 
the parable in wliich the kingdom of heaven is likcned to a treasure 
bielden in a field: 


72 « But he procecded to that not by study or any teaching over periods of time, 
but he received it simultancously and immcdiatcly from the beginning of his creation 
by a single and simple illumination of divine aspiration ». De sacramentis, I, vi, 12, PL 
176: 270D, trans. Dcferrari, p. 102. Hugh teachcs in De sacramentis that there are four 
ways in which knowledge of God comes to man, two through reason, two through 
rcvclation; reason knows God within and without; rcvelation illumines man within by 
aspiration and teachcs him without by doctrine or confirms cxtcrnally by miracles. Cf. 
ibid., iii, 3, col. 217CD. 

73 Ibid., 14, col. 271CD. E. Longpré points out that Bonaventurc rejeets Hugh’s 
interprctation of the knowledge of God possessed by the first man in the State of innoccnce. 
Cf. La théologie mystiqne de saint Bonaventurc, AFH , 14 (1921) 92; and Bonaventure, 
III Sent., d. 23, a. 2, q. 2, a. 1 (III, 542). The matter is not as simple as Loncpré would 
have it. On the basis of an incomplete and misleading citation from Hugh’s, De sacra¬ 
mentis, I, vi, 4, PL 176, 271, Bonaventure takes Hugh to mean that the first man liad 
a knowledge of God cqual to that of the bcatific visión, that is immediatc. This ignores 
Hugh’s carcful cxplication of his position, much of which is exeluded in Bonaventure’s 
truncatcd quotation, which he took directly from Alexander of Hales, II Sent., 517. 
Bonaventure insists on a médium for the knowledge of God in this lifc, and he finds 
Hugh lacking at this point. Howcvcr, Hugh’s A. mor., III, 6, PL 176, 651D-652C, 
C.S.M.V., pp. 102 f., contains the idea of the knowledge of God per speculum in the State 
of innocencc and per speculum in aenigmate in man’s fallen State. These are the kcy con- 
ccpts in Bonaventure’s conclusio , in the passage citcd above (III, 543). The matter needs 
more study, for these commcnts only touch on the quacstio conccming man s primal 
contemplative cxperience and the dcvclopmcnt of the quacstio from Hugh, through 
Lombard’s Scntcnces (quoting Hugh) and Alexander of Hales, to Bonaventure. 

74 Ib id., 12, col. 270C. 
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The kingdom of heaven is of course ctcmal life. But Christ is 
life eternal, Christ is also wisdom, and wisdom is the treasure. And 
this treasure was hidden in the field of the human heart when man 
was created in the image and likeness of his Maker. For the heart 
of man was so created that from it, as from His mirror, the divine 
wisdom should be reflccted back, and that which of itsclf could not 
be seen should in His image be made visible. 

Great indeed was the honour of man, thus to bear God’s image, 
always to see in himsclf the face of God, and through contempla- 
tion to have Him ever present 7S . 

Rcad in light of Hugh’s agreement with tradition riiat Christ 
is the true imago Dei with man created cid imaginem Dei, the thrust 
of this passage is clear 76 . In the perfcction of Creation, divine 
presence was mediated to man interiorly through die presence of 
the Wisdom of God, the image of God according to which man 
is created. And it is the rccovery of this presence to which the 
ascesis of the contemplative life is dirccted. 

The two outward writings of the Book associated with Wisdom 
are distinguished according to die scheme of die two works, widi 
the unity of the Books being found in the Pcrson of the Wisdom 
of God who is both agent of Creation and the means of man’s 
restoration. The first writing is «through the foundation of visible 
diings»; the second, «through the assumption of flesh (by Wis¬ 
dom) » 77 . In both « writings » it is by means of the divine Wisdom 
that God is made manifest to man. To this theme we shall rcturn. 
The second writing of the external Book is necessary so that 
« Wisdom might be seen more manifesdy and be recognizcd more 
perfeedy, that the eye of man might be illumined to the second 
writing, since it liad been darkened to the first» 78 . Hcre we have 
again the contrast observed in connection with mundane and 
divine dieologies. 

Hugh also distinguishes an imier and outer sense in the second 
external writing of the Book of Wisdom. Christ is a «bookwritten 


75 A. mor., III, 6, PL 176, 651D-652A, C.S.M.V., p. 102. 

76 Cf. In Gen., c. VII, PL 175, 37CD: «Filius imago est Patris, non ad imaginem, 
quia quidquid habet pater, totuin habet ct filius per naturam. Homo vero ita est imago 
Dei, quod ad imaginem, quia non per naturam, sed participatione vel imitationc babet 
ca quac Dei sunt». 

77 De sacramentis , I, vi, 5, PL 176: 267A, trans. Dcferrari, p. 98. 

78 Ib id. 


S. Bonaventura II. 
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widiin and witliout; in humanity without; witliin in divinity„ 
so that it might be read without through imitation and within 
through contemplation... » 79 . This distinction takes us back in a 
circle as it were to tlie joining of the symbols of Word and Tree in 
the Ark treatises. Thcre Christ renders an example in liis humanity 
through the humility of the Incamation and a remedy by virtuc 
of His divinity, the remedy bcing mcdiated primarily through 
the sacraments and fulfilled in the contemplative life 80 . 

Like Hugh of St. Víctor, Bonaventure finds the world to be 
a Book, whercin the Trinity is manifest: « We can gathcr that 
the creation of the world is a kind of book in which the Trinity 
shines forth, is represented and found as the fibricator of the uni- 
vcrse in thrce modes of expression, namcly in the modes of vestige, 
image, and similitude» 81 . The vestige is found in all creatures, 
the image in intellectual creatures or rational spirits, and similitude 
in the Godlike alone. This is more systematic than Hugh’s pre- 
sentation of the modes of expression, but the underlying thought 
is tile same. Bonaventure’s use of the Book Symbol is more di- 
rectly indebted to Hugh’s use, however, in the Breviloquium and 
the Quaestiones dispútatele de Mysterio Trinitatis. 

In the Breviloquium the theme of the Book written within 
and without is found in Part II. Bonaventure places it in the same 
perspective we have seen in Hugh, namely the presence in man 
of two modes of perception, one widiin shared with the angels 
and one without shared with animáis. The Book written widiin 
is the « cternal art and wisdom of God ». The one without is the 
sensible world 82 . Man, who sees widiin and without is able «to 
understand the book written within and... without, that is of the 
wisdom of God and his Work » 83 . In the Breviloquium Bonaventure 
also distinguishes die Book of Creation and die Book of Scripture 
according to the «soteriological» perspective which Hugh uses. 
In the Book of Creation God is known as he manifests Himself 
as effective principie; in the Book of Scripture he is manifest as 
redeeming principie 84 . Bonaventure expresses the relationship of 


’» Ibid. 

»® A. mor., II, 9, PL 176: 641B, C.S.M.V., p. 84. 

81 Brevil., p. II, c. 12, n. 1 (V,’.230), trans. Ncmmers, p. 75. 

82 Ibid., c. 11, n. 1 (V, 288). 

83 Ibid. 

Ibid., c. 5, n. 2 (V, 222). 
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the works of creation and redemption in Victorinc ternas and 
sets a perspective much like Hugh’s: « Holy Scripture though it 
principally dcals with the works of redemption, certainly ouglit 
to deal with the works of creation in so far as it lcads to a know- 
ledge of the efficient first principie » 85 . In the first of the Colla- 
tiones in Hexaémeron Bonaventure States the task of the theologian 
in language which echoes fully die program of Hugh’s De sa- 
cramentis: « It is the theologian who considers how the world naade 
by God can be rcturned to Him. Aldiough it deais with the works 
of creation, it is principally concerned wida die works of recon- 
ciliation » 86 . 

In dae Quaestiones dispútatele de Mysterio Trinitatis Bonaventure 
distinguishes diree Books: die Book of creatures, the Book of 
Scripture, and die Book of Life 87 . All of these are relatcd to man’s 
knowledge of die Trinity, and diey show many of the themes 
we llave found in Hugh’s several Books. 

The Book of creatures is die first book which gives testímony 
of God’s triunity. «It is first», says Bonaventure, « because it is 
first disclosed by our senses» 88 . Here is the liierarchical ‘first’ as 
found in Hugh. This first book gives a two-fold testimony, for 
every crcaturc is cidicr a vestige in relation to God, as is corporeal 
naturc, or an image in relation to God, as is the intellectual creature. 
The vestige manifests God de longinquo, from afar, the image, de 
propinquo, quia ¡mago est expressa similitudo, from nearness, because 
image is an expressed similitude 89 . Not only Augustine, but Hugh 
as well can be found in the background licrc. 


85 Ibid. Cf. De sacramentis , I prol., iii, PL 176, 184 AB: «Now although the prin¬ 
cipal subject matter of Divine Scripture is the works of restoration, yet... (it) recounts 
briefly and thruthfully the beginning and constitution of the works of foundation» 
(trans Dcfcrrari, p. 4). 

80 Hexaém., coll. I, n. 37 (V, 335). 

87 Q. 1, a. 2, concl. (V, 54-55). A general study of the Book theme in Bonaven¬ 
ture is W. Rauch, Das Btich Gottes. Eine systematischc Untersuchung des Buchbegriffes 
bei Bonaventura (Münchener Thcologische Studien, II. Syst. Abt.; 2 o . Bd.; Münchcn, 
1961). Forster, Líber vitac , has discussed the relation of the líber vitac in M. Triti. to the 
líber vitac in Hugh’s Ark treatise in a limited way, for he docs not considcr the ovcrall 
use of the three books by Hugh, ñor does he note Bonaventure’s use of the passage 
describing the líber vitac in Ligtt. vit.; cf. supra , n. 37-38. Forster’s main concern with 
Hugh’s use is the conncction he makes between the líber vitac and the lignum vitac. 

88 M. Trín., q. 1, a. 2, concl. (V, 54). 

88 Ibid . (V, 54-55). 
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In the Breviloquium Bonaventurc rcpeats in a compressed 
summary die Victorino schcmc of the tliree eyes. Here in the 
Quaestiones he uses this idea to point to the need for the second 
Book, die Book of Scripture. The book of nature was eíftcacious 
oidy in the State of created nature, « when neither the book was 
obscurcd ñor the eye of man dimrned ( caligaverat ) » 90 . Now, with 
sin, the mirror of nature is obscured and die ear of interior intel- 
ligence is deafcned ( obsurduit ). Because of man’s internal blhidness 
and deafness Bonaventure, like Hugh, sees divine providence 
provinding a second Book. For Hugh it is the Incamation and 
His sacraments. For Bonaventurc it is the Book of Scripture. We 
have here a difference of nuance, not a difference of perspective. 
Both men mean the work of rcstoration. But Hugh vcry clearly 
differs from the later scholastic view of Scripture which tended to 
objectivize the text as a deposit of « revealed truth », upon which 
base dialectical analysis might build a systematic theological scicnce 91 . 
Bonaventurc set liimself against this « objectivizing » of Scripture, 
but diere is a more narrow use, at times, of Scripture as opposed 
to the Victorinc conceprion of a dynamic process of restoration, 
orientcd toward history, with a sense of movement and of divine 
presence in the matrix of historical events. 

Divine providence has also providcd a third testimony: the 
Book of Life. This book illumines man intcriorly to the truth of 
the Trinity, through a two-fold light: lumen inditas et infusas 92 . 
The illumination from this Book, revealed fully in lieaven, enables 
man to properly read the Books of Creation and Scripture. Widi- 
out Clirist as the Book of Life, from Whom the other two Books 
proceed as the works of divine Wisdom in creation and rcstoration, 
man would have no knowledge of God. We have seen the parallel 
betwcen Hugh’s líber vitae and the use in Lignum vitae. Now we 
have the parallel between the present use of líber vitae and Hugh’s 
use of the Book of Life, Who chides and illumines man in the 
course of the mystic quest. This scems to be vcry much in the 
background of Bonaventure’s thought here. 

Parallel to the three Books in De arca Noe morali Hugh dcvelops 


»» Ib id. (V, 55). 

91 For the beginnings of this in the twelfth ccntury, cf. Chenu, La théologie , pp. 
323-350. 

92 Ai. Trm., q. 1, a. 2 (V, 55). 
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a scheme of three Worcls 93 . The first Word is the word of man, 
wliich ceases to exist once it has becn uttered. The second word is 
« the word of God — that is, thc work of God which, once created, 
never ceases to exist, yet does not persist unchanged ». The third 
word is the Word of God, begotten not created, having neither 
end ñor beginning and changeless. This last Word of God is the 
Word of Life. Again we see the hierarchy of man-world-God 
operating, just as with the Book imagery. 

Widiin the structure of these three words, and on an analogy 
with the nature of human thought and words, Hugh sets forth the 
expressionism which lies at thc base of his excmplarism and the 
whole of Victorine symbolics. 

The created world is an expression of the Eternal Word. 
As a visible work of God, it is callcd « an outward word of His, 
as being that which issues from His mouth » 94 . This idea of the 
universe as an external word of God rcceives vivid, even bizarro, 
presentation in the drawing of the Ark of Noah 95 . In the drawing 
a symbolic cosmos surrounds the Ark, while Christ embraces thc 
cosmos. As Creative Word Christ is dcpicted with six medallions 
extending downward in a line from his mouth. Hugh explains 
that these disks portray the six days of Creation. Thus thc cosmos 
is presented directly as a «spoken » Word of Wisdom. The analogy 
with human thought and expression is made explicitly in De arca 
Noe rnorali: «And as the heart’s thought is known through the 
utterance of the voice, so is the wisdom of God manifested in 
His work » 96 . 

Through expressionism Hugh roots symbolism in the very 
structure of intra-Trinitarian relationships. The Wisdom of God 
is thc intrinsic, inward word, or thought, of God. The work of 
Wisdom, on the otlier hand, is an external, or extrinsic, word. 
Wisdom is the expression of the Godhead, but it remains inward 
and hidden from man until it comes forth in thc external word, 
the created order. Hugh uses the analogy of human spccch. Man’s 


93 II, 12 and 13, PL 176: 644A and 645BC, C.S.M.V., pp. 89 and 91. 

94 Ibid., 13, col. 645B, p. 91. 

95 A. myst ., XV, PL 176, 702BC: «As a word procccds from thc mouth of thc 
Majcsty (Christ), thc whole order of crcatures follows...». Similar chains of six disks 
representing the six days of creation are found in the illuminated initial I of Génesis in 
Bibles from thc twelfth ccntury onward. 

90 II, 13, PL 176, 645B, C.S.M.V., p. 91. 
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wisdom is kiiown to himself oiily until he utters it in speech. 
Thouglit and speech alikc are word, but one is hidden, intrinsic, 
the odier is revealed, extrinsic 97 . Hcre Hugh builds upon thc 
more diffuse relationsliip of inner and outer words used by Au- 
gustine in De Trinitate And he lays the ground for Bonaventure’s 
more complex use of the theme of divine expressionism 98 a . 

In thc dialcctic of an imier, hidden word of God and the 
outer manifest word which is the creation we find a fundamental 
paradox or coincidcnce of opposites in Victorine symbolism. On 
the one hand Hugh affirms with Dionysius that God as He is in 
Himself is absolutely unknowable, unthinkable, and inexpressible". 
Augustine had said as much, but Hugh develops the idea under 
the particular impress of Dionysius’ negative theology 10 °. As Hugh 
says in In hierarchiam coelestem, God the Father is permanently 
hidden: Patcr est permanente in absconditc 1#1 . Yet on the othcr hand, 
God is known. Here the aífirmative way of symbols becomcs 
important. For God is manifest in his own self-cxpression, thc 
Wisdom or Word of God. And diis Wisdom is known in a two- 
fold manner, through tlie work of creation and the work of resto- 
ration. It is therefore within a Trinitarian formula that Hugh 
develops the idea of thc abscondite God who is also a revealed 
God. As Father, God is totally hidden, inaccessible to man. He 
is incommensurate with human cxpcricnce or rcasoning. Even 
the man who has expcrienced the presence of God in rnystic 
ecstasy cannot express his experience in ordinary language 102 . 
But therc is an access to God and it is first of all through symbols, 
particularly as far as language is concerned. Theology not only is, 


97 De sacramentis , I, iii, 20, PL 176 : 225AB. Cf. the similar passage in Sent. de div. t 
fol. 149r: text in Hofmeier, Die Trinitatslehre des Hugo von St. Viktor, pp. 212-13. For 
use in thc Didascalicon, cf. supra, n. 20. 

98 P. VIII, c. 6, n. 9 and p. XV, c. 10, n. 19. 

98a For Bonaventure’s use of the concept « word », cf. thc cxcellent study by A. 
Gerken, Thcologic des Wortes. Das Verhdltnis von Schópfung und Inkamation bei Bonaven¬ 
tura, Diisscldorf 1963. 

99 Cf. In hierarchiam , II, PL 175: 976D f. 

100 On apophaticism, cf. V. Lossky, The Mystical Theology of the Eastcrn Church , 
trans. by a small group of members of the Fellowship of St. Alban and St. Sergius 
(London, 1957), pp. 38 f. On Hugh’s use, cf. Barón, Études , pp. 184-213, and now thc 
most recent study, C. Schütz, Dcus absconditus , Deus manifestus. 

101 In hierarchiam , II, PL 175, 940B. 

102 Ibid.y col. 976B. 
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but must be symbolic. In De tribus diebus and In hierarchiain 
coelestem the fundamental role of symbols in Victorine theology is 
grounded in both a metapbysic and a soteriological pcrspective. 
In Bonaventurc’s work this Victorine point of view is continued 
and decpencd by a man who, like Hugh, was both a master of 
theology and an acknowledged master of die contemplative life. 

The symbolism of wliich we have spoken does not leave man 
with a world composed of objects which are a more or less trans- 
parent set of figures representing die Trinity and spiritual realities. 
The world remains the world in all of its materiahty and is to be 
appreciated as such. It is, in fací, bccause of thcir materiality that 
thcse symbols are able to function as symbols for man. They are 
directed specifically toward bis external senses, and this for two 
rcasons. The first, as we have said, is metaphysical, for the cosmos 
is a simulacrum; the second is soteriological, for man is tumed 
totally « outward » to the material world and any new approach 
to God must begin where man is-or so Hugh holds 103 . As Hugh 
puts it in De tribus diebus, «it is neccssary that whoever wishes to 
attain a knowledge of invisible things through visible things must 
first of all know visible diings » 104 . 

Visible objects form not only a starting point in man’s quest 
for die Absolute. They also provide an aid, for dicy «lead » and 
conduct him toward those things wliich he cannot conceive. 

The mind of man is plunged in the ignorance of darkness and 
cannot emerge into the light of truth unless material objects take 
him by the hand and lead him like a blind man to the contempla- 
tion and imitation of things he cannot see 105 . 

The idea of visible creatures and forms as a manuductio for man 
forms a key element in Bonaventurian spirituality 106 . The 
dieme of the material world as a starting point for man’s quest 


103 A. mor., IV, 10, PL 176, 670D-671D, C.S.M.V., pp. 134-37. 

101 C. XV, PL 176, 823BC. 

105 In hierarchiain , II, PL 175: 948B, trans. via R. W. Southern, Aspeéis of the Eu- 
ropean Tradition of Historical Writing: 2. Hugh of St Víctor and the Idea of Historical 
Development, Trans. Roy. Hist. Soc., 5th series, vol. XXI (1971), p. 168. 

106 Cf. comments on this by E. Longpré, La thcologie mystiquc de saint Bonaventure , 
AFH , 14 (1921), 36-102. 
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is put succinctly by Bonaventure in the Itinerarium: Man enters 
on the way that leads to God by turning to the vestigio of God 
which are corporeal, temporal, and external 107 . The first two 
sections of the Itinerarium develop a symbolic theology which 
subjeets the crcated order to a searching scrutiny for die many 
manifestations of the Triune God. But these vestigio are not ends 
in themselves. They lead widún and beyond — widiin to the image 
of God in man’s reason and beyond to the ccstatic cxpericnce of 
unión widi God in contemplative fulfdlment. Yet die material 
world remains essential, for it is the starting point before all else 
in the hicrarchy of knowing God. 

The role of symbols takes on a ncw significance when we ap- 
preciate the fact that both Hugli and Bonaventure employ symbolic 
structures to express their mystical theologics and to initiatc novices 
into the mystic way and experience 108 . Hugh uses the Ark of 
Noah; Bonaventure, die tabernacle and the six-winged seraph. 

As onc considcrs Bonaventurian and Victorine symbolism it 
bccomes increasingly clear diat the rather frequent assertions that 
symbolism tends to evacúate the significance of the world as the 
world are questionablc, at lcast in the cases of these two mystics 
and theologians 1(l9 . They give us a theology of symbols which 
takes scriously the world as the world and also the world of matter 
as a manifestation of the world of spirit. Nowhere does the sym¬ 
bolic dimensión of their thought tend to undercut an apprecia- 
tion of, or curiosity for, die world. Tliis is abundantly clear in 
Hugh’s hermeneutic and in his other works which wc have ex- 
amined. The same can be said of Bonaventurc’s perspective. To 
be sure, they always consider diat the reality of the world can be 
be appreciated propcrly only when sccn to be grounded in a 
transcendental reality. What they provide is a particularly signi- 


107 C. I, n. 2 (V, 297); cf. ibid., c. II, n. 12 (V, 302): «all creatures of the sensible 
world conduct the contemplative and wisc soul to the cternal God ». 

108 Cf. my study, Mandola Symbolism in Hugh of St. Víctor, and E. Cousins, Man¬ 
dola Symbolism in the Theology of Bonaventure. 

109 For an example of this attitude, cf. Cassirer, Symbolic Forms, vol. II, p. 256. 
Against this view, scc the apprcciation of the tensión bctwccn an objcct sccn as such, 
and that object as a symbol, or an hicrophany, in Eliade, The Sacred and the Profane , 
pp. 11 f. — the object remains itsclf, yet as a symbol bccomes something else. 
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ficant mode of perception in which the symbolic function of thc 
world becomes of primary importance in man’s quest for meaning. 

Per visibilia ad invisibilia. This is an ancicnt, even archaic, 
dieme. It received sharpened significance in Hugh’s syndiesis of 
Dionysian and Augustinian pcrspectives, and Bonaventure brought 
it to a wise and full fruition. 


E. Randolph Daniel 
Lexington 


ST. BONAVENTURE A FAITHFUL DISCIPLE 
OF ST. FRANCIS ? 

A REEXAMINARON OF THE QUESTION 


SuMMARiUM. - S. Bonaventura, discipulusnc S. Francisci 
fidelis ? Scriptores priores historiae Ordinis Fratrum Mino- 
ruin S. Bonaventuram ‘convcntualem modcratum , existi- 
maverunt, sed Iohannem Parmenscm ‘spiritualem’. Compa- 
ratio actorum duorum generalium demonstrat quod ambo 
studium et paupertatem coniungunt sccundum bullam papac 
Grcgorii IX et statuta Haymonis. Opiniones illorum de 
Ioachim differunt, quaniquam sunt difficultates in opinione 
Iohannis. Pctrus Iohannis Olivi, qui discipulus Bonaventurae 
fuit, Bonaventuram defensorem usus pauperis existímabat. 
S. Franciscus ccclesiam et mundum renovare per vitam poc- 
nitcntiae sccundum formam evangelii et imitationem Christi 
desideravit, plusquam exemplo quam verbo. In operibus suis 
pro ordinc, Bonaventura S. Francisci ‘eschatologiam’ et spi- 
ritualitatem exponebat. Ipsum, igitur, discipulum fidelem 
S. Francisci, sed non alterum Franciscum existimamus. 


The rclationship between St. Francis and St. Bonaventurc 
is a part of a larger question: did dic Franciscan Order adhere to 
or betray the ideal of its founder ? It is the answer to diis question 
that determines how one will judge the rclarionship between 
St. Francis and the « second founder of the Order ». 

Paul Sabatier saw Francis as the aposde of religious liberty. 
Hugolino, according to Sabatier, betrayed Francis’s ideal by en- 
couraging the organizarion and regularization of the Order. He 
admitted that St. Bonaventure desired to be a faithful follower of 
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Francis but contended that the minister general did not understand 
the founder’s ideal K The most recent defender of this position is 
the Enghsh scholar, John Moorman. While Moorman recognizes 
diat Bonaventure’s views were closer to those of St. Francis than 
Sabatier would have admitted, he nevertheless contends that 
Bonaventure represented the scholarly, university-trained element 
in tlie Order that of necessity evolved away from St. Francis’s 
ideal. In his acknowledgement that St. Bonaventure was indeed 
the second founder of the Order, there seems to be the implication 
that Bonaventure’s role was to set it on a course diíferent from 
that which Francis liad wanted 1 2 . 

Most historians of die Order have, however, given a more 
modérate picture of Bonaventure. H. Holzapfel argued that Bon¬ 
aventure never attempted to reverse the trend which the Order 
liad foliowed since the issuance of Quo elongati in 1230. He en- 
couraged the development of studies, but he also sought to repress 
abuses, to maintain poverty and to strengthen the structure of the 
Order in order to prevent extremists, whether zealots or relaxers, 
from splitting it apart 3 . 

Pére Graden summed up die relationsliip between the ideal 
of St. Francis and that of the scholarly friars by stating thus: 

Aux yeux des eleres, l’activité extérieure devait, dans une certaine 
mesure, conditionner le genre de vie et la pratique des vertus de 
pauvrete, d’humilité et de simplicité. Pour saint Fran^ois, au con- 
traire, le genre de vie et la pratique de ces vertus devaicnt condi¬ 
tionner les formes de Papostolat 4 . 

Thus, Bonaventure represented the center or modérate group 
within the Order. His great contribution to it was his defense of 
its ideal and privileges against the attacks of the secular masters 


1 Paul Sabatier, Life of St. Francis of Assisi , trans. by Louisc Scymour Houghton, 
New York, 1920, pp. 236, 239-251. M. D. Lambert, Franciscan Poverty , London, 1961, 

p. 112. 

2 John Moorman, A History of the Franciscan Order from its Origins to the Year 1517 , 
Oxford, 1968, pp. 140-154. 

3 P. Heribert Holzapfel, Handbuch der Geschichte des Franziskanerordens , Freiburg 
im Breisgau, 1909, pp. 33-39. 

4 P. Gratien, Histoirc de la fondation et de Vévolution de Vordre des Frcres mineurs au 
xiii e siécle, París and Gemboux, 1928, p. 110. Cf. Rene de Nantes, Histoirc des Spi- 
rituels dans Vordre de saint Frangís, París, 1909, pp. 206-235. 
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at París and against thosc friars who by tending toward relaxation 
or by struggling to reverse the trend witliin the Order threatened 
its futurc. While Gratien acknowledged that Bonaventure sought 
to preserve the observance of poverty and to insure that learning 
would be a servant of prayer, he nevertheless felt that Bonaventurc’s 
major concern was to unify the Order and that he never sought 
to lead the Order back to the heroic days. In brief he agreed with 
Ehrlc that « Saint Bonaventure... représentait la communauté sous 
sa forme la plus belle et la plus corréete » 5 . 

Etienne Gilson concentrated his attention upon the problem 
of learning. In his view, the contrast between St. Francis and 
St. Bonaventure is found in the simplicity of the former who 
distrusted studies and the intcllectual bent of die latter. Gilson 
contended that Bonaventure, rigorously following the Regula 
bullata ratlier than the Regula prima and Testament, was able to 
read into the Rule of 1223 an interpretation favoring learning 
that Francis did not intend to put there. Bonaventure also liad to 
adjust the demands of poverty to permit conditions neccssary for 
study. Gilson emphasized the role which Francis’s spirituality 
played in the formation of Bonaventurc’s mystical thought, but 
he distinguished the ascetic Francis from his disciplc who devoted 
his cfforts to the task of showing that study could pro mote con- 
templation and enable the viator to arrive at peace 6 . He saw tliis 
distinction between asceticism and learning in Bonaventure’s pla- 
cing of the Franciscans on the level of the speculatives while si- 
multaneously grouping St. Francis with the contemplatives on the 
seraphic level 7 . 

In contrast to the traditional view which represented Bonaven¬ 
ture as die best of the Conventuals, Pére Guy Bougerol, approa- 
ching him by a study of his Franciscan vocation, wrote: 

Thus, Bonaventure, Master in Theology, do es not betray his 
father : he continúes a true friar minor, whose ideal remains the 
same as that of Saint Francis, although the means he cmploys for 
its rcalization are different 8 . 


5 Ibid., pp. 266-320. 

0 Etienne Gilson, La philosopliie de saint Bonaventure Paris, 1924, pp. 43-85. 

7 Ibid.y pp. 85-88. 

8 J. Guy Bougerol, O.F.M., Introduction to the Works of Bonaventure , trans. by 
José de Vinck, Paterson, NJ., 1964, pp. 8-9. 
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Most historians havc contrasted John of Parma, the rigorist, 
and St. Bonaventure, the modérate. In part they based this con- 
trast on the end of John’s generalship. According to the traditional 
view, John resigned either because he had become discouraged 
about the State of the Order and despaired of reforming it or be- 
cause his sympadiy witli the Franciscan Joachites had brought 
him under suspicion. Clearly he himself chose Bonaventure as 
his successor, but Bonaventure subsequently presided at John’s 
trial and the latter was only saved from imprisonment by the 
intervention of Cardinal Ottaboni 9 . The circumstances, therefore, 
in which Bonaventure became minister general have led most 
historians to conclude that he represented the defeat of the Spi— 
rituals and the victory of the moderates. They have further de- 
duced from this that Bonaventure necessarily concentrated upon 
unifying the Order around a middlc ground. 

It is clcar that a tradition existed among the Spirituals in the 
March of Ancona wliich held Bonaventure partly responsible for 
the trial of John of Parma and drew a contrast between dicrn un- 
favourablc to Bonaventure 10 . Wliile it would be hazardous to 
deny that sorne truth must lie behind tlús tradition, the obscurity 
in which these events are clodied ought to malee us wary of re- 
lying too much upon Angclo’s account. 

Bodi Rosalind Brooke and M. D. Lambert have carcfully 
examined the rclationship between the two successivc generáis. 
Despitc their qualifications in favor of the older view, dieir evi- 
dence indicates that diere was considerable continuity of policy. 
John of Parma had been lector at Bologna and Naples before he 
went to París in 1245 u . His favorable attitude toward learning is 
evident from Thomas of Eccleston’s account which makes John 
State that: 


9 Gilson, pp. 21-26; Lambert, pp. 109-110. The only account of this trial is prc- 
served by Angelo of Clareno in his Historia septem tribulationum ordinis minorutti, edited 
Franz Ehrle, Die Spiritualen , ihr Verhaltnis zum Franciscancrorder und zu den Fraticellcn t 
ALKG , 2 (1966), pp. 271-287. 

10 Angelo of Clareno, ed. Ehrle, pp. 279-282. 

11 Lambert, pp. 102-125; Rosalind B. Brooke, Early Franciscan Government: 
Elias to Bonaventure , Cambridge, 1959, pp. 255-279; Salimbene de Adam, O.F.M., 
Crónica , ed. O. Holder-Eggcr, MGH, SS, 32 Hannovcriac, 1905-1913, 297-298. 
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...ex duobus parietibus construatur aedificium ordinis, scilicet mo- 
ribus bonis et scicntia... 12 . 

While the absence of sources makes it impossible to define 
John’s attitude more precisely, he was a cióse friend of Fr. Hugh of 
Digne. Kajetan Esser has demonstrated that Bonaventure’s Epístola 
de tribus questionibus ad innominatum magistrum in which the mi- 
nister general asserted his personal views on studics is borrowed 
largely from Hugh’s Expositio super regulam 13 . The probability is 
strong, that the views of John closely rescmbled those of Hugh 
also and, conscquently, it may be inferred that Bonaventure and 
John did not substantially differ on this issue. 

Most scholars have maintaincd tliat John of Parma adhered to 
the Spiritual opinión which made the Regula prima and the Testa- 
ment the standard by which to interpret the Regula bullata. Ne- 
vcrtheless, under John the chaptcr general at Genoa suspended the 
application of the bulls, Ordinetn vestrum and Quanto studiosus, 
this action meant a rcturn to the standard set by Quo elongati. 
Thcre is no cvidence that John attempted to set aside Gregory IX’s 
bull, and it is, thcrefore, probable that John accepted the observance 
as it liad bcen established by Gregory IX. This has generally been 
accepted as Bonaventure’s standard also. The chapter at Narbonne 
continucd the suspensión of Innocent IV’s bulls 14 . Although scho¬ 
lars have maintained that Bonaventure did not always adherc to 
this standard, most of their proofs have come from the Expositio 
super regulam and the Determinationes quaestionum circa regulam. The 
attribution of the Expositio to Bonaventure must be regarded as 
uncertain in the light of Conrad Harkin’s recent argument that 
it was actually the work of John Pecham 15 . The Determinationes 


12 Thomas de Eccleston, Tractatus de advento fratrum minorum in Angliam , ed. 
A. G. Littlc, Manchester, 1951, Coll. 13, p. 74: « Dixit autem idem pater, quod cum ex 
duobus parietibus construatur aedificium ordinis, scilicet moribus bonis et scicntia, 
parietem scientiae fecerunt fratres ultra coclos et coclestia sublimen!, in tantum ut quae- 
rerent, an deus sit: parietem ucro morum permiserunt ita bassum esse, ut pro laude ma¬ 
gna dicatur de fratre: ‘Sccurus homo est’: unde non convcnientcr uidebantur aedificarc ». 

13 On the frienship between John of Parma and Hugh of Digne see Salimbenc,. 
pp. 232-233; Kajetan Esser, Zu der ‘Epístola de tribus questionibus ’ des lil. Bonaventure , 
Franziskanische Stodiett , 27 (1940), 149-159. 

14 Lambert, pp. 106, 116-117. 

15 Conrad Harkins, The Authorship of a Commentary on the Franciscan Rule Pub- 
lished among the Works of St. Bonaventure , Franciscan Stttdics, 29 (1969), 157-248. 
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may also be pseudo-Bonaventurian 16 . Rosalind Brooke lias at- 
tempted to reconstruct die liistory of the Franciscan constitutions 
before the cliapter general of Narbonne (1260). Her conclusión 
that the fundamental characteristics of these constitutions date 
from the chapters of 1239 and 1242 suggests that John of Parma and 
Bonaventure found themselves compellcd to work within tlie 
framework already established by Haymo of Faversham 17 . Lam- 
bert maintained that both John of Parma and Bonaventure at- 
temptcd to strengthen the role of the minister general in order 
to unify the Order and chcck abuses. He concludcd that botli 
failed, but thcrc is no indication that tlie two fundamentally dif- 
fercd in their concept of their tasks 18 . According to Salimbene, 
John chose Bonaventure as his successor, explicitly affirming that 
« he did not know anyone in the Order better qualified than he » 19 . 
This has oftcn bcen taken to be an admission of dcfeat but it may 
equally suggest that John believed Bonaventure would faithfully 
follow the same patli which he himself liad troddcn. Although 
John attempted to conciliate the secular masters at París, while 
Bonaventure stcadfastly defended the Order and sought papal 
privileges against its opponents, this is scarcely sufficient ground 
on which to portray the one as a Spiritual and the other as a Con¬ 
ventual. The cvidcnce suggests, on the contrary, diat John of 
Parma and Bonaventure were in substantial agreement on the 
role of learning, on the Observance of the Regula bullata, and on 
the task of the minister general. 

There remains one critical problem, however, Joachitism. Sa¬ 
limbene described both Flugh of Digne and Jolin of Parma as 
adherents of Abbot Joachim. Furthcrmore, he suggcstcd that John’s 
apocalyptic beliefs caused trouble for him after the publication of 
Gerard of Borgo San Donnino’s Introductorius in evangelium aeter- 
num (1254) 20 . According to Angelo Clareno, Bonaventure pre- 


While his attribution of the Expositio to John Pecham may be questioned, lie makes a 
relativcly strong case against Bonaventure’s authorship. 

16 Lambert, p. 118. Moorman who relies hcavily on the Dcterminationcs , admits 
the doubtfulness of the sccond part in a footnote ( History , p. 142, n. 1). 

17 Brooke, pp. 279-280. 

18 Lambert, pp. 117-125. 

19 Salimbene, Crónica , p. 310: «Et statim assignauit fratrem Bonavcnturam de 
Bagnorcgio et dixit, quod in ordine mcliorem eo non cognoscabat». 

20 Ibid ., pp. 301-304. On Gerard sce pp. 237-238. Salimbene does not directly 
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sided ovcr die tríal at which John was condemned for defcnding 
Joachitism, and diis was certainly a major reason why die Spirituals 
in die March distrusted Bonaventure 21 . Therc is no space here 
to explore thoroughly die problems wliich die sources raise about 
Jolin’s Joacbitísni, but some qualifications of die acceptcd vicw 
must be recognized. Although he talks at some lcngth about John 
and Joacliim, Salimbene never explains wliat intcrpretation of thc 
abbot’s works John acccpted 22 . Wliile it is possible that John fol¬ 
io wed tbe same radical view as Gcrard, it is equally possible that 
be adopted a diífcrent position. Salimbene is strangely reticent about 
tbe relationship between Gcrard — with wliom be sbarply di- 
sagreed and wliom be disliked — and John of Parma whom be 
admircd 23 . Salimbene may llave been attempting to conceal Jolin’s 
agreement with Gerard. Nevertbcless, it is clear that interpreta- 
tions of Joacbim diffcrcd sbarply in the middle of tbe thirteenth 
century, and it is also apparent that Gerard’s was an cxtremist view 
whicli was not widely shared 24 . Consequendy, tbe soundest con- 
clusions would seem to be that we cannot know bow John inter- 
prcted Joacbim. 

Most scholars llave concluded that Bonaventure differed com- 
pletely from John by rejccting Joachitism, except for tbe identi¬ 
ficación between St. Francis and the ángel of tbe sixth scal 2S . 
Howevcr, Joscpb Ratzinger lias convincingly demonstrated that 


conncct John with Gerard. On Gerard’s Introductorias, sec H. Denifle, Das Evangelium 
actcmum und die Commission zu Anagni, ALKG, 1 (1885), 49-142. 

21 Scc above n. 9. According to Angelo, onc of thc issues in this trial was Joachim’s 
view on thc trinity and the trcatise which he wrote against Peter Lombard. This work 
of Joaciiim liad been condemned by thc 4th Lateran Council of 1215. Apparcntly John 
was accuscd of defcnding Joachim in spite of thc Council’s decisión. It is difficult to 
explain why this would havc been the kcy issue in John’s Joachitism. On this work of 
Joaciiim and the Council’s decisión scc Marjorie Reeves, The Influeticc of Prophccy in 
the Latcr Middle Ages: A Study of Joachism, Oxford, 1969, pp. 28-36. 

22 Sec n. 20 above. The implication is, howevcr, that John acceptcd Joachim 
as prophet. 

23 On Salimbene’s dislikc for Gerard whom he believed to havc distorted Joa- 
chim see Crónica , pp. 237-239, 455-462. On p. 322, Salimbene listed the brothers who 
accompanicd John on his embassy to Constantinoplc. He States that there werc others 
«...quorum nomina poneré non expedit modo ». According to Angelo Clareno, onc 
of thesc was Gerard (scc Historia , ed. Ehrle, pp. 268-269). 

24 This seems to have been Salimbene’s opinión of Gerard. On thc diñering in- 
terpretations of Joachim in this period see Reeves, pp. 37-35. 

25 Sec, for cxamplc, Gilson, pp. 25-26. 


S. Bonavcncura II. 


12 



178 


E. RANDOLPH DANIEL 


in his last work, the Collatioties in Hexaemeron, Bonaventure adoptcd 
and developed Joachim’s scheme of two series of seven témpora. 
He argües that, beginning in 1257, Bonaventure gradually develop¬ 
ed an escliatology which influenced his attitude toward philosophy 
as well as his Franciscanism 26 . Discussing the key passage in which 
Bonaventure distinguished die Ordcr as bclonging to the rank of 
the spcculatives or cherubim frorn St. Francis whom lie placed 
among the seraphic contemplatives. Ratzinger concluded that 
Bonaventure believed the Franciscans to be a part of the sixth age. 
St. Francis, in contrast, liad alrcady belonged to the contemplative 
people who would be characteristic of the coming seventh tempus. 
Tliis distinction, according to Ratzinger, justified in Bonaventure’s 
own niind the difference between the ideal of St. Francis as he 
perccivcd it and the observance of the Order as he himself knew 
it and promoted it. Whilc further discussion of Ratzinger’s views 
can be better undertaken later in tliis paper, he has demonstrated 
that the oíd picture of Bonaventure as an opponent of Joachitism 
is no longcr acceptable 27 . 

Given our uncertainty about John of Parma’s interpretation 
of Joachim and Bonaventure’s adoption of a Joachite Geschichts- 
theologie, even die contrast between John and Bonaventure over 
Joachim niust be drastically modified, if not discarded. The tan- 
gled accounts of John’s resignation and subsequent trial cannot be 
lightly dismissed, but ccrtainly they cannot be used as indisputable 
evidence of disagreement between John and Bonaventure. 

If the traditional contrast between John of Parma and Bona¬ 
venture is no longer tenable, recent studies also suggcst that Bon¬ 
aventure and Peter John Olivi, the later leader of the Spirituals in 
Provence, were in more substantial agreement than historians llave 
hitherto acknowledged. Ratzinger has demonstrated that Bonaven¬ 
ture emphasizcd the double series of seven témpora rather than Joa¬ 
chim’s tliree status scheme, thereby maintaining a Christological 
orientation in contrast to Joachim’s asserrion of the Holy Spirit 28 . 


26 Joseph Ratzinger, The Thcology of History in St. Bonaventure, trans. by Za- 
chary Hayes, O.F.M., Chicago, 1971. Scc also Bernard McGinn, The Abbot and the 
Doctors: Scholastic Reactions to the Radical Eschatology of Joachim of Fiore, Church History, 
40 (1971), 30-47. 

27 Ratzinger, pp. 46-55. 

29 Ibid., pp. 1-45, 104-118. 
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Raoul Manselli has already demonstrated that Olivi focused liis 
attention on diis same schema: that Olivi placed relatively slight 
emphasis on the úircc-status framework; and that Olivi maintained 
the Christological focus of the Franciscans despite the influence 
of Joachim 20 . Further study is needed to decide the rclationship 
betwccn Bonaventure’s Joachitism and that of Olivi — particu- 
larly around the issue of the eccíesia spiritucilis and the cedesiei car- 
nalis — but such study may well discover that Olivi was in part 
at least continuing the tradition of Bonaventure’s Collationes 30 . 

Olivi himself argued that his conccpt of poverty was iclentical 
with that of Bonaventure. The devclopmcnt of the legal distinction 
bctween dominium and usus as a basis for Franciscan poverty brought 
about the further question of the usus pauper. Could friars use 
goods freely or were they restricted by the Rule to the use only 
of those things which were truly necessary ? In the controversy 
betwcen the Conventuals and Spirituals at the end of the thir- 
teenth century, the usus pauper was the key issue 31 . Olivi rightly 
contended that Bonaventure himself had insisted on the usus pauper. 
Against charges that Bonaventure’s conduct and his ideal did not 
agree, Olivi wrote: 

« Fuit enim interius optimi et pissimi affectus ct in doctrine verbo 
semper predicans ea, que sunt pcrfccte puritatis, sicut ex supradictis 
ab co satis liquerc potcst. Fragilis tamen fuit secundum corpus et 
forte in hoc aliquid humannm sapiens, quod ct ipse humiliter, sicut 
ego ipse ab co sepius audivi, confitcbatur; ncc enim maior fuit apo¬ 
stólo dicente: ‘in multis offendimus omnes’ » 32 . 

Was Bonaventure a Conventual, albeit the finest of them ? 
Or could he be called a Spiritual ? Such labels are in fact anachro- 
nistic when they are used for John of Parma, Hugh of Digne or 
Bonaventure. Traditionally, however, John and Hugh llave been 
dcsignated as forerunners of Olivi and Angelo and Bonaventure 


29 Raoul Manselli, La ‘Lectura super Apocalipsis' di Pictro di Giovanni Olivi: 
Riccrchc sulVcscatologisnto medioevale, Studi storici, fase. 19-21, Roine, 1955. 

30 David Burr, The Apocalyptic Elcment in Olivi's Critique of Aristotle , Church 
History , 40 (1971), 15-29, indicatcs that Olivi’s apocalypticism exerted much the same 
cffcct on his attitude toward philosophy as had Bonaventure’s cschatology. 

31 Lambert, pp. 149-150. 

32 Ibid , pp. 152-154. The text from Olivi’s treatise on the Usus pauper is edited in 
F. Eiirle’s, Petrus Johatmis Olivi , sein Lcben und seine Schriftcn , ALKG> 43 (1887), 516-517. 
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has been placed on the Conventual side. In reality, however, the 
continuity of vicws betwccn John, Hugh and Bonaventurc and 
perhaps between Bonaventurc and Olivi far outweighs the dif- 
ferences between them. If Hugh or Jolm could be described as a 
faithful son of St. Francis, it would seem difficult to deny the same 
tribute to Bonaventurc. 

By showing tliat Bonaventure’s vicws on study and povcrty 
accordcd with those of John of Parma, we have not resolved the 
primary question of this study. Was Bonaventurc a faithful disciple 
of St. Francis ? To answer this question, we must first ask: what 
was Francis’s ideal ? The earliest sources clearly indícate that Fran¬ 
cis intended to found an order of men who, having utterly re- 
nounced the world would live as wandering prcachers, although it 
soon bccamc necessary to institute permanent residences 33 . 

For Francis himself and for the earliest friars this new Order 
was instituted by God in order to rcnew the evangclical lifc of 
Christ and the aposdes in this last age of the world. Franciscan 
cschatology played a key role in determining the ideal of Francis 
and his followers from the beginning. This eschatology empha- 
sized the reuouatio of the lifc secundutn formam euangelii 34 . 

Necessarily the imitation of Christ and the aposdes bccamc 
the guiding principie of the friars minor. Povcrty, humiUty, obe- 
dience and love as well as chastity became the primary virtues 35 . 
For Francis himself, the imitation of Christ centered on the passion. 
By dying on the cross, Christ had oífcred redemption to all men. 
Tlirough the mass and communion, Christ continued to offer 
himself on the altars of churches. Francis’s reverence for the pas¬ 
sion revcaled itself in his insistence that the friars should always 
honor Catholic priests and churches 36 . The imitation of Christ 


33 Kajetan Esser, Attfange und urspriingliche Ziclsctzungcn der Ordeits dcr Minder- 
briider (Studia ct documenta franciscana, 4), Lcidcn, 1966, pp. 53-208. 

34 On Franciscan eschatology see Ray Petry, Francis of Assisi, Apostle of Povcrty, 
Durham, N.C., 1941; reprinted, New York, 1964, pp. 86-102; and my own unpu- 
blished study, Martyrs, Mystics and Missionaries: A Study of the Ideology of the Medieval 
Franciscan Mission , chp. 2; Esser, Anftinge, pp. 216-229. 

35 Esser, Anftinge, pp. 245-278. 

36 See, for cxamplc, Verba adnionitionis s. patris nostri Francisci, cd. pp. Collcgii 
s. Bonavcnturac, Bibliotheca franciscana ascética medii aevi, 1, Quaracchi, 1949, no. 1, 
26, pp. 3-5, 18; De reverentia corporis doniini et de munditia altaris, Opuscula, pp. 22-23; 
Testamentum, Opuscula, pp. 78-79; Epístola prima, Opuscula, pp. 88-89; 94-95; Epístola 
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liad two dimensions, external virtues and interior spirituality. From 
the latter carne Francis’s desire for martyrdom — the longing to 
conform himself to the death of Christ totally — and the culmi- 
nation of this desire and imitation when he rcceived the stigmata 
on Mount Alvenia 37 . 

Aldiough Francis devoted himself frequently to prayer and 
conteniplation in hermitages, he knew tliat imitation of Christ 
demanded that he serve men. hi accordance with his eschatology, 
and his own conversión from a State of sin to a life of penitence, 
Francis conceived his mission as the duty to cali all men, both 
Christian and non-Christian, to repcntance and the kingdom of 
God. Aldiough the preaching of penitence was a necessary part 
of this ministry, Francis emphasized the proclamation of penitence 
by works. He himself taught his friars primarily by setting an 
example for dicm and he expected them to set a similar example 
for those outside the Order 38 . As he conceived of the mission of 
the friars, diere was no inherent conflict betwccn the apostolate 
and his ideal, since conversión, exterior conformity to the evan- 
gelical life and inward spirituality were the necessary requirements, 
radier than philosophical and theological expertise. 

If there existe! a tensión witliin the Franciscan ideal with 
respect to mission, it was not so much between learning and po- 
verty as between the demands of the contemplarive life and the 
necessity to leave the hermitage in order to preach penitence by 
word and example. Giles of Assisi, who liad once been sent as a 


secunda, Opuscula, pp. 99-105; Epístola quinta, Opuscula, pp. 113-114. According to the 
Vita secunda of Thomas of Celano, Francis’s lovc for the passion began with the vi¬ 
sión at St. Damian’s ( Vita secunda s. Francisci, ed. PP. Collegii S. Bonavcnturae, Aualccta 
franciscana, 10, Quaracchi, 1926-1941, pt. 1, chp. 6, scction 10, pp. 136-137. 

37 Thomas of Celano, Vita secunda, pt. 1, chp. 6, scction 11, p. 137; ídem, Vita 
prima s. Francisci, cd. PP. Collegii s. Bonavcnturae, Analecta franciscana, 10, Quaracchi, 
1926-1941, pt. 1, chp. 20, sections 55-57, pp. 42-44; pt. 2, clips. 1-3, sections 88-96, 
pp. 66-74. 

38 This is emphasized rcpcatedly by the Scripta Leonis, Rufini et Angelí; Sociorum 
s. Francisci: The Writings of Leo, Rufino and Angelo, Companions of St. Francis, cd. Rosalind 
B. Brookc, Oxford Medieval Tcxts, Oxford, 1970. The Scripta are a collation of the 
Perugian Legenda antiqua with the fragments in other manuscripts which Mrs. Brooke 
argües were copicd from the original manuscript of the three Companions at Assisi. 
See clips. 2, 3, 32, 33, 38-41, 60-62, 85-87, pp. 90-93, 144-147, 154-161, 192-199, 234- 
241. On penitence and the apostolate see also Esser, Anfdngc, pp. 210-216, 229-245; 
Gratien, Füstoirc, pp. 45-60. 
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missionary to Tunis, devoted himself exclusivcly to contemplation 
aftcr thc deadi of St. Francis. 

Historians have tended to concéntrate on poverty in treating 
the Franciscan ideal. It musí be recognized that poverty was die 
characteristic wliich most clearly disringuished the Franciscans 
from other orders. Francis regarded poverty as an essential mark 
of thc evangelical hfc and he undoubtedly felt that no friar could 
claim to preach or live in imitation of Christ unlcss he observed 
the demands of poverty. Nevertheless, poverty was only a part 
of Francis’s ideal and not that ideal itsclf. Furthermore, Francis 
understood thc external obscrvance of poverty to be an outward 
reflection of the inward desire to conform to Christ. 

Bcfore Bonaventure became niinister general in 1257, two 
changes had occurrcd. The clerical clement within the Order liad 
subordinated the lay friars to its control and among the clcrics, 
the need for learning had gained proniincnce. Bonaventure himself 
had bcen trained in and appreciated thc importance of the Uni- 
versity of Paris. 

Did this necessarily transform the ideal of Francis? Did it 
compel Bonaventure to amend the aims of the founder ? Un- 
doubtcdly suitable convents for studia and books were necessary 
for studies. Men trained in theology also felt it desirable to preach 
doctrinally, radier than confining themselves strictly to preaching 
penitence. For Bonaventure, therefore, the essential problem was 
to conform learning to Francis’s ideal, if this was possible. The 
task of the historian is to judge his success. 

In 1259, two years after he had become minister general, 
Bonaventure went to Mount Alverna, seeking that mystical peace 
wliich, he believed, Francis had found diere. According to his 
account, he was thinking about die mystical life when he rem- 
embered the miracle of the stigmata. Suddenly the six-winged 
seraph became for him the key to an understanding of mystical 
unión with God and the way by wliich one must procced to attain 
such peace. As a result of this experiencc he wrote his Itinerarium 
mentís in detim, in which he showed how a viator could progress 
from philosophical knowledge — knowhig God through liis traces 
in the world — to theology and arrive ultimately at the threshold 
of peace, the State of the cherubim. Up to tliis point, the ascent 
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has bccn primarily intellectual 30 . The tránsitos , howcvcr, is the 
decisive point. The viator must transcend speculation and go be- 
yond not only dais sensible world but also laimself through Christ 
who is die way and die door. In ordcr to rnake die Crossing, dae 
viator must turn his eyes to Christ crucified« ...per fidem, spem ct 
caritatem, devotionem, admirationem, exsultationem, appretia- 
tionena, laudem et iubilationem » 40 . By this means Francis laimself 
had attained uiaion with Christ on Mouiat Alverna and had be- 
conae an examplc of perfect conteaaaplation as he had been of 
perfect action, « ...ut ornnes viros vere spirituales dcus per eum invi- 
taret ad huiusmodi transitum et mentis excessum naagis exemplo 
quam verbo» 41 . For Boiaaventure, God had rnade Francis the 
model for all men who sought to attain spiritual perfection. 

This tránsitos demands the surrendcr of all iiatellectual efforts 
and concentration on love and gracc. Praycr, íaot study; the Holy 
Spirit, íaot learnhag, are dae only means by wloich the Crossing can 
occur. 

Si autem quaeras, quomodo hace fiant, interroga gratiam, non 
doctrinam; desiderium, non intcllectum; gemitum orationis, non 
studium lectionis; sponsum, non magistrum; deum, non hominem; 
caliginem, non elaritatem; non lucem, sed ignem totaliter inflam- 
mantem et in deum excessivis unctionibus et ardentissiinis affectioni- 
bus transferentem 42 . 

The Itinerarium mentis in deum contains Bonaventure’s solution 
to the problem of learning within the Franciscan Order. Study is 
justified if it lcads the friar to the threshold of the mystical tránsitos, 
but at dais point, learning becomes a barrier which must be re- 
aaaoved before the friar can continué. Francis is the model which 
he ought to follow in Crossing over into peace. By grace, prayer 
and love, focusing his attention solely on the crucified Christ the 
friar can hope that God will enable him to take the final step and 
enter the Jerusalcm of mystical unión. Like Francis, he may then 


39 St. Bonaventure, Itinerarium mentis in deum , cd. PP. Collegii s. Bonavcnturae, 
Opera theologica selecta , Quaracchi, 1964, Prologue, pp. 179-182; chp. 6, sections 4-7, 

pp. 210-211. 

40 Ibid., chp. 7, sections 1-2, pp. 211-212. 

41 Ibid ., chp. 7, sections 3, p. 212. 

42 Ibid., chp. 7, sections 4-6, pp. 212-214. 
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be pernoitted to transcend the level of tbe cherubim and take a 
place among dae seraphim. Ultimately it is the Franciscan way, 
not study that leads to the goal of the friars. 

Francis, according to Bonaventure, was an example to all 
spiritual men. The emphasis on example radaer than words, work 
rather than sermons, was the critical characteristic of mission as 
Francis viewed it. In the Itinerarium Bonaventure retahas tliis same 
emphasis. Howevermuch he valued learning, virtue and spiritua- 
lity, not disputation, were the keys to the Franciscan mission. 

In 1260 Bonaventure was commissioned by the Order to 
write his Legenda maior. Since dae publication of Paul Sabatier’s 
Vie de Saint Francois, the recovery of Thomas of Celano’s Vita 
secunda, and the various legendae in the Leonine tradition, dae Le¬ 
genda maior has been evaluated unfavorably as an attempt to unify 
die Order by glossing over or omitring controversial elements in 
the earlicr lives 43 . Tliis judgment, based principally on arguments 
ex silentio, is unfair. Bonaventure gave us the key to his interpre- 
tation of St. Francis in dae Itinerarium. In his opinión, the stigmata 
revealcd the true interpretation of Francis’s ideal and mission. Whcn 
in his prologue he idcntificd Francis as the ángel of the sixth seal, 
bis major argument for tliis interpretation was Francis’s visión on 
Mount Alverna. The stigmata confirmed Francis’s divine role as 
the renovator of the evangelieal lifc and the true modcl of the 
inaitator of Christ’s passion. The Francis of the Legenda maior is 
another Elijah sent to cali men to penitence and to show them by 
example and word the way to peace — for Bonaventure pri- 
marily mystical peace. Thus the visión of the crucifix at St. Da- 
mian’s became the naonaent in his conversión when Francis learn- 
cd his true mission, to be a disciple of the passion. From tliis 
flowed his desire for martyrdom, and his constant preoccupation 
with the cross, and the consummarion of his life at Alverna 44 . 


13 Lambert, pp. 118-119; John R. H. Moorman, The Sources for the Life ofS. Frail¬ 
éis of Assisi, Manchester, 1940, reprinted, Famborough Hants., 1966, pp. 136-151. 

44 St. Bonaventure, Legenda maior s. Francisci, cd. PP. Collcgii S. Bonaventurae, 
Analecta franciscana, 10, Quaracchi, 1926-1941, Prologue, scctions 1-3, pp. 557-559; 
chp. 1, section 5-6, pp. 562-563; chp. 2, section 1, p. 563; clip. 8, scction 1, p. 592; clip. 
9, pp. 597-601; clip. 10, scctions 1-4, pp. 602-603; clip. 12, section 1, pp. 610-611; chp. 
13, pp. 615-620. On the structurc of the Legenda maior, see Sophronius Clasen, Einteiltmg 
und Anlicgcn der Legenda maior s. Francisci Bonavcnturas, Franciscan Studies, 27 (1967) 
pp. 115-162. 
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Bonaventure extended his intcrpretation of Francis to the Or- 
der. In his Questiones disputatae de evangélica perfectione he insisted 
that perfection began with the renunciation of possessions through 
poverty; that it procccded by means of chastity to chasten tlie 
body; and that it was consummated by the denial of the will and 
obedience in the interior, mental virtues 45 . Christ on the cross was 
the exemplar of perfect virtue and poverty for Bonaventure was 
imitation of Christ’s self-denial 48 . In the age of the doctors God 
liad raised up men capable of refuting the heretics. Now, however 
when avarice is the opponent, God has sent the friars to be lovers 
of poverty and to renew the apostolic and evangelical life 47 . 

In his Apología pauperum Bonaventure identified evangelical 
perfection with that love wliich seeks to fulfill the comiséis as 
well as the commandments and which submits voluntarily to 
obedience. Included in this love are die desire to avoid evil, to 
pursue the good and to endure adversity. This last virtue must 
show itself in the desire for martyrdom, since such desire shows 
perfect love for Christ 48 . 

When in his Collationes in Hexamaeron Bonaventure placed the 
Order on the level of the speculatives or chcrubini, what did he 
mean ? Ratzinger argued that Bonaventure had anticipated Sa- 
batier by giving a different ideal to the Order than the one as- 
signed to St. Francis himsclf. Altcrnatively, he would explain 
this passage by contending that Bonaventure is here recording the 
Order’s failure to remain on the level of St. Francis’s ideal 49 . 
The sixdi and seventh chapters of the Itinerarium, however, seem 
to be Bonaventure’s commentary — albeit written many years in 
advance of the Collationes — on this distinction between the the 
Order and its founder. In the Collationes the proper activity of the 
Order is specnlatio and unctio with the emphasis on the latter. 


45 St. Bonaventure, Quaestioncs disputatae de perfectione evangélica, cd. PP. Collcgii 
s. Bonaventurac, Opera omnia , 8, Quaracchi, 1898, Question 4, Article, 2, Conclusión, 

p. 186. 

40 Ibid ., Question 1, pp. 117-119; Question 2, Article 1, p. 126. 

47 Ibid., Question 2, Article 2, pp. 147-148. See also Question 2, Article 1, p. 127. 

48 St. Bonaventure, Apología pauperum, ed. PP. Collegii s. Bonaventurac, Opera 
omnia, 8, Quaracchi, 1898, Chp. 3, section 2, chp. 4, section 3, pp. 244-253. 

49 Ratzinger, pp. 50-54. Ratzinger does not compare this with the sixth and 
seventh chapters of the Itinerarium. 
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St. Francis belongs to the serapliic order of the sursumactivi 5# . 
The Order, therefore, stands on the threshold of the transí tus ac- 
cording to the grades of ascent of the Itinerarium, while Francis 
on Alverna became dic model of those who make the Crossing 
into the niystical Jcrusalem. The Itinerarium, however, regards those 
on the sixth level as prepared to take the final step, not as belong- 
ing under a diíferent ideal or as having filien away from the 
ideal«. If the sursumactivi of the Collationes are the equivalent of 
St. Francis after the reception of the stigmata, Bonavcnturc could 
scarcely have equatcd the Order as a whole with tliis serapliic 
people of tlie seventh age, for to have done such would have been 
to imply that all the friars had attained mystical unión as St. Fran¬ 
cis liad. Tliis would have been patcntly contradicted the facts. 
Bonaventure, instead, gives the Order the role of acting as guidc 
to those who wish to attain to peace. He certainly expectcd the 
ffirars, if they received the grace to do so, to strive towards the 
transitas themselves. 

For St. Bonaventure the key to the ideal of St. Francis was 
the stigmata. In his Itinerarium and his Legenda maior he portrayed 
Francis as the model for all spiritual men. He understood the role 
of the Order as guiding men by example and word toward the 
crucified Christ, the way and door to peace. Poverty, chastity, 
obedience, humility, i.c. the exterior and interior virtues were in 
his view interrelated parts of the imitation of Christ and his pas- 
sion. God had sent the friars to rcnew the evangelical hfe and the 
virtues and spirituality of the Order were necessary if they were 
to perform the mission for wliich they had been crcated. Studies 
could serve to promote the mission of the Order if they were pro- 
perly ordcrcd. 

Was St. Bonaventure a faithful disciple of St. Francis ? The 
real issue must be: did the mystical Francis receive undue emphasis 
from Bonaventure ? Was, on the contrary, Alverna the key to 
Francis’s ideal wliich Bonaventure believed it was ? Bonaventure 
was not an alter Francis. He knew that in giving studies a place 
within the framework of Franciscan spirituality he was developing 


50 Ibid., p. 52. For Gilson’s treatment of tliis passage, scc above, p. 173. 

51 See above, pp. 182-184. 
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that ideal wliich he believed to be Francis’s aim. He did not intend 
to change that ideal or diminish the degree to wliich the Order 
ought to observe it. Perhaps the best judgment is that of P. Guy 
Bougerol: «...both in Iris life and in his works Bonaventure re¬ 
veáis himself to us as a true son of St. Francis » 52 . 


62 Bougerol, p. 9. 



Silvana di Mattia Spirito 
Roma 


FRATERNITÁ E ORDINE IN SAN BONAVENTURA 


Summarium. - Opus huiusmodi, quocl benévolo lectori hu- 
maniter proponitur, quaestionem de primaeva « fraternitate » 
relate ad Ordinis Fratrum Minorum organizationcm seu 
institutionalizationcm investigat temporibus Sancti Bona- 
venturae perspcctis. Equidem A., conclusionibus a novissima 
critica histórica prac oculis habitis, quaestionem, de qua agi- 
tur, ab ipsa Ordinis franciscalis origine ad examen adducit 
eamque in sua evolutione pcrtractat usque ad Sancti Bona- 
venturae gencralatum perveniens. Recognita ac perpensa 
B. Francisci volúntate quoad eiusdem intcntionem circa for- 
mam sic dictam institutivam Ordinis Fratrum Minorum, A. 
de reali videt forma institutiva, qua praefatus Ordo annis 
1239-1244 exprimitur, itemque eam veluti Constitutionum 
Narboncnsium ac Sancti Bonavcnturae generalatum ante- 
cipationem retinet. His i taque perspectis, A. opinionem reicit 
quac Sanctum Bonaventuram veluti alium Ordinis funda- 
torcm existimat, dum praefatus A. ex operibus « ad Ordinem 
spcctantibus » eiusdem Sancti Bonavcnturae in luccm proferre 
satagit, quac spiritum fraternitatis denotant, spiritum quidem 
in ipsa organizata structura utique pcrscvcrantcm propter 
eximiam Doctoris Seraphici sanctitatcm. 


Nel capitolo genérale tenuto a Roma nel 1257, alia riclñesta 
dei frati riuniti di indicare il successore (assignetis nobis unum 
ydoneum fratrem»), Giovanni da Parma «statim assignavit fra- 
trem Bonaventuram de Bagnorcto et dixit quod in Ordine me- 
liorem eo non cognoscebat». Acconsentirono tutti e Bonavcntura 
fu eletto. «Et prefuit frater Bonaventura XVII amiis et multa 
bona fccit » l . 


1 Salimbene de Adam, Crónica , edizione critica di G. Scalia, Barí, 1965, 451. 
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Una grande rcsponsabilitá investí l’ancor giovane filosofo e 
teologo. Egli si trovava a Parigi e il suo sgomento fu certo grande. 
Lo documenta egli stesso nella lcttera che scrive ai Ministri e ai 
Custodi dell’Ordine, dopo la sua elezione: « Licet insufficentiam 
meam ad ferendum onus impositum cognoscerem manifesté, 
propter debihtationem corporis, impcrfectioncm mentís, inexpe- 
rientiam actionis ct propter repugnantiam voluntatis, tamen... » 2 . 
Ma, leggendo tutta la lettera, appare súbito chiara la forza morale 
e la lucidita nel giudicarc la situazione che gli si presentava e la 
volontá di aífrontare il governo dell’Ordine con carita, ma anche 
con severitá e con precisa dcterminazione, come si puó desuniere 
dalTelenco dei dicci punti su cui Bonaventura vuole si soffermi 
l’attenzione dei frati, affinché lo «splcndor nostri Ordinis» non 
venga in qualche modo offuscato. 

Il problema che a noi si presenta per primo é quello dello 
stato in cui Bonaventura trovó l’Ordine al momento dclla sua 
elezione, problema molte volte studiato e che ora si pone con mag- 
giore urgenza in questo VII centenario della morte del Santo fi¬ 
losofo francescano al fine di esaminarc, alia luce della recente cri¬ 
tica storica, il generalato di San Bonaventura c il contributo spi— 
rituale e normativo che recó per la trasformazione dcH’Ordine. 

É owio che la posizione di Bonaventura va studiata in un 
contesto piu ampio, prendendo come inizio le origini stesse dcl- 
l’Ordine ed analizzando il passaggio dalla primitiva « fraternitas » 
di Francesco e dei primi compagni, aH’Ordinc compiutamentc 
strutturato dei tempi di Bonaventura. C’c poi un secondo aspetto 
da aífrontare ed é quello dello spirito della fraternitas ai tempi del 
ministerium bonaventuriano, ossia ricercare se tale spirito era an¬ 
cora vitale e in quale misura poteva ancora esscrlo per lo stesso 
Bonaventura. 

* * 

* 

Il punto essenziale da chiarire é l’evoluzione dell’Ordine fran¬ 
cescano, dalla primitiva fraternitas a un Ordo istituzionalizzato; per 
far questo é necessario rifarsi agli inizi del francescanesimo e alia 
volontá del Santo Fondatore. 


2 Epístola ad omites Ministros provinciales et Custodes Ordinis Fratrum Minorum , in 
Opera otnnia , VIII, 468. 
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La letteratura su tale argomento é immcnsa e non é questa 
la sede per analizzarla. Il tema stesso propostoci riporta pero alia 
ribalta il pensiero di uno dei piü grande studiosi e promotore di 
ricerche francescane, lo storico Sabatier. Ma la concezione del 
Sabaticr mirava ad esaltare i primi amii della conversione di Fran¬ 
cesco a scapito di tutto ció che si verrá costruendo negli anni del- 
1 espansione, anche vívente lo stesso Santo. Le polemiche sollcvate 
dallo storico francese, a tutti note, ebbero il risultato di condizio- 
nare gli studi, con il tener sempre presente, sia per concordare, 
sia per disscntire, l’impostazione della ricerca dello stesso Sabatier 3 . 

Negli ultimi anni un rinnovato fervore di studi ha portato 
gli storici a intraprcndere altre strade di interpretazione, e ricor- 
dcremo qui solo alcuni nomi, quali quelh del Meersseman, del 
Manselli, del Grau, del Ciasen, del Cambell c soprattutto ricor- 
dercmo, per il nostro discorso sulle origini, Topera dello Esser 
che ha segnato una svolta decisiva per la comprensione del primo 
franccscanesimo, in quanto correlato alia realta storica del sec. XIII, 
ai suoi fermenti e alie istituzioni allora esistenti. 

Annotercmo perció, come primo punto della nostra ricerca, 
la testimonianza diretta della fontc francescana piú vicina agh anni 
in cui viveva Francesco, la Vita prima di Fra Tommaso da Celano, 
ove il racconto sulle origini dcH’Ordine é semplice e tratteggiato 
chiaramcnte. « Videns beatus Franciscus quod Dominus Dcus quo- 
tidie augeret numerum in idipsum, scripsit sibi et fratribus suis, 
habitis et futuris, simplicitcr ct paucis verbis, vitae formam et 
regulam, sancti Evangelii praecipue sermonibus utens, ad cuius 
perfectioncm solummodo inhiabat. Pauca tamen alia inseruit, quae 
omnino ad conversationis sanctae usum necessario immincbant» 4 . 
E ando a Roma con il desiderio di far confermare dal Pontcfice 
Innocenzo III ció che aveva scritto. 

Orbene, il problema affrontato dal P. Esser nella sua famosa 
opera 5 é stato qucllo di analizzarc questa realta dei fatti (studiando 
soprattutto fonti non francescane e in questo sta la maggiorc origi- 
nalita della sua ricerca), per stabilire se Francesco, raccogliendosi 
con i fratelli a guisa di comunita evangélica, intendesse costituire 


3 Cfr. lo studio di R. Manselli, San Francesco d’Assisi: orientamenti della ricerca 
storica , in Frate Francesco , 1970. 

4 Tommaso da Celano, I, 32. 

5 K. Esser, Anfdnge tind ursprüngliche Ziclsetzungcn des Ordcns der Minderbriider , 
Lcidcn, 1966. 
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un Ordine vero e proprio e se, quindi, la sua opera di fondatore 
contenesse implícitamente una base istitutiva. 

Il P. Esser con ampie documentazioni asserisce che Francesco 
fin dall’inizio voleva fondare un Ordine, un Ordine nuovo, rivo- 
luzionario, ma con l’intento di costituire una comunita « regolare » 
che potesse operare nella Chiesa, per la salvezza propria e di tutti 
gli uomini in nome del Vangelo di Cristo: « Offensichtlich inten- 
dierte er, wenn auch in ganz einfachen Ansatzen, ein ‘geregeltes’ 
Gemeinschaftsleben, das sich auf Grund seiner ‘vitae forma et 
regula’ neben dic anderen ‘regulierten’ Lcbensformen der kirch- 
lichcn Orden stellte». E Francesco vollc presentare questo pro- 
gramma al Pontefice in modo da averne l’approvazione. Ma come 
maturo questa decisione cosí impegnativa ? Non fu il vescovo di 
Assisi — dice lo Esser — a spingerlo a ció. Anzi il vescovo si me- 
ravigHó di trovarlo a Roma. E dall’accoglienza riservatagli dal 
Papa non si puó certo dedurre che fosse la curia di Roma ad in- 
teressarsi a Francesco e alia piccola schicra dei dodici frati. « Auch 
hier handclt Franziskus aus eigencm Antrieb. Offensichtlich erstrebte 
er ein Lcbcnsform, die für die ganze Kirche Beteutung haben 
sollte» 6 . D’altronde nel passo del Celano, sopra riportato, é evi¬ 
dente che Francesco, serivendo la regola — sia puré breve e sem- 
plice — ha voluto inseriré alcune prescrizioni necessarie per la vita 
in comune. E piú oltre, ove il Celano narra della predicazionc del 
Santo, le parole assumono un chiaro significato: « Erat in ómnibus 
fiducialius agens ex auctoritate apostólica sibi concessa» 7 8 . Poco 
dopo, sempre il Celano, spiegando l’origine del nome dei frati 
minori, afíerma: «Ordinem Fratrum Minorum primitus ipse 
plantavit» e riporta le parole di Francesco: «Volo ut Ordo Fra¬ 
trum Minorum fraternitas haec vocetur» s . Significativo é puré 
il brevissimo racconto dei Flores trium sociorum ove c scritto: « Unde, 
sicut revelatum fuit b. Francisco ut deberet vocari Religio Mino- 
ruin fratrum, ita scribi fecit in prima regula, cum portavit eam coram 
domino papa Innocencio III; et ipse approbavit et concessit sibi, 
et postea in concibo ómnibus annunciavit» 9 . 


6 Ibid.y 27. II fatto che il vescovo non fosse stato informato del passo presso la Sede 
Apostólica é stato notato oltre che dallo Esser, anche dal Maccarone nei suoi Studi 
su Imioccnzo III. 

7 Celano, I, 36. 

8 Ibid.y I, 38. 

9 Flores trium sociorum (I Fiori dei tre compagni ), Testi francescani latini ordinati con 
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Da questc parole dei biografi di Francesco e da quanto detto 
sopra sorgono alcune riflessioni su cui é necessario sofFermarci. La 
prima riguarda il significato di fraternitas e qucllo di ordo c religio . 

* * 

* 

Sul significato della fraternitas, negli ultimi anni, uno studioso 
di franccscanesimo, il De Beer, in un polémico saggio scritto alia 
luce ¿c\Y Acconiodata reno vatio post-conciliare, ha analizzato il pro¬ 
blema in chiave sociológica, considerando la fraternitas francescana 
piü una realtá interpersonale che una realta sociale: « L’originalité 
de Frailáis est d’avoir fait de la réciprocité le principe constituant 
de la fraternité » 10 . In questo senso il De Beer opera una ricerca 
lessicale sulle parole piü úsate da Francesco nei suoi scritti. Alie 
sette volte del termine Ordo, alie undici volte del termine religio, 
corrispondono le dieci volte del termine fraternitas e le duecento- 
trentadue volte del termine frater . Quindi apparirebbe una netta 
prevalenza del rapporto interpersonale su un eventuale rapporto 
costituito su basi normative. La fiaternita era sempre rimessa in 
questione, si faceva di volta in volta — secondo il De Beer — men- 
tre FOrdine é una struttura stabile definitiva. La fraternitas rappre- 
senta il periodo della formazione, FOrdine é la fiaternita giunta 
a maturazione. Dopo Fapprovazione di Innocenzo III, la Regola 
fonda FOrdine e gli da realta n . 

Giá il Meersscman nel suo Dossier aveva scritto sulle origini 
dell’Ordine, e, riguardo alia conferma di Innocenzo, aveva notato 
che, a questo atto di autorizzazione a predicare la penitenza, il 
pontefice aveva connesso la tonsura, perché la predicazione fosse 
legittima: « Par le fait méme la fraternité franciscaine échangea son 
caractére de confrérie laíque contre celui d’un institut clérical, du 
moins en principe » 12 . In questa occasione é probabile — secondo 
il Meersseman — che il papa abbia consigliato Francesco di cer- 


introduzionc c note da fr. I. Cámbele, Versione italiana a fronte di Ncllo Vian, Milano, 
1967, 11 b. 

10 F. De Beer, La gcnbsc de la Fraternité franciscaine , in FS t 1967, 351. Cfr. dcllo 
stesso A. La conversión de Saint Frat.;ois selon Tilomas de Celano, París, 1963. 

11 Ib id., 357-358. 

12 G. G. Meersseman, Dossie de Vordre de la pénitence au XIIIc siéclc, Fribourg, 
1961, 3. 


S. Bonaventura II. 


13 



194 


SILVANA DI MATTIA SP1R1TO 


carsi una chiesa a cui la fraternita potesse attaccarsi al fine di faci¬ 
litare «l’érection canonique comme ordre religeux reconnu ». 

Qui si presenta il concetto di ordo cui si puó collegare l’altro 
di religio. Anzi secondo lo Esser religio e ordo in quei tempi erano 
sinonimi, anche se l’illustre studioso tedesco non sa spicgarsi a 
qucsto proposito un passo della Legenda trium sociorum in cui si 
trova scritto: «Non enim ordo eorum dicebatur religio ». Una 
frase dello stesso tenorc (ma nc\YAnoninnis Perusitius) troviamo ci- 
tata dal Meersseman nel suo Dossier: «Adhuc enim religio fra- 
trum non nominabitur ordo » 13 . D’altronde la prola ordo aveva 
una larga accezione nella terminología del tempo come giusta- 
mente aíferma il Maccarone, che, nei suoi Studi su Innocenzo III, 
esamina il momento decisivo per il nuovo ordinc, cioé l’incontro 
di Francesco con il pontcficc. L ’ordo indicava — secondo il Mac¬ 
carone — un modo di vita religiosa, non un ordine in senso mo¬ 
derno. Il noto studioso di storia della Chiesa, rifacendosi alie fonti, 
ci dcscrive il sorgere dell’ordine. E superfluo riportare tutto il 
brano. Ci interessano pero alcuni squarci del racconto, assai si- 
gnificativi: «Non erano ancora chicrici, ma scmplici laici assimi- 
lati nel vestito e nella forma di vita (froten litas) alie comunita dei 
penitenti» — « Ma Francesco voleva per se e i suoi compagni il 
riconoscimentó picno, nelle forme canoniche, del genere di vita 
religiosa instaurato dalla comunita di Assisi e sostanziahnente l’ot- 
tenne ». Come si puó notare, anche il Maccarone concludc come 
lo Esser, soprattutto quando aggiunge — poco piu avanti — che 
l’idea del Santo era di « voler fondare una comunita religiosa che 
avesse il grado c le forme giuridiche di quclle esistenti, ma fosse 
nuova nell’ispirazione e nel genere di vita » 14 . 

In qucsto modo il rifiuto di Francesco alTinvito del Cardinalc 
Giovanni di San Paolo di scegliere la Regola di un ordinc giá esi- 
stente 15 , avrebbe avuto il significato di volere istituire una nuova 


13 Ibid., 3. II problema non sussisterebbc se, come afferma lo Esser, fraternitas , 
religio c ordo erano per Francesco sinonimi; cf. Anftinge , 24-25. Da notare che il canonc 
13° del Concilio Laterano IV, che victa la fondazionc di nuovi ordini religiosi, riporta 
soltanto il termine religio. 

14 M. Maccarone, Studi su Innocenzo III , Padova, 1972, 301-304. 

15 Celano, I, 33. Anche in altra occasionc Francesco rifiuto di conformarsi a un 
Ordine gia csistcntc: cfr. Legenda antiqua S. Francisci texte du ms. 1046 de Perouse edité 
par le P. M. Delorme, París, 1926, n. 114. Cfr. anche le importanti affermazioni dello 
Esser sulla Neuartige dclFOrdinc minoritico in Anftinge, 53-139. 
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religio, ispirata in tutto alia leggc evangélica, con carattcri organiz- 
zativi particolari, tra cui quelli di predicare senza fissa dimora (ma 
con il saldo legame dell’obbedienza) e di non volcr adottare una 
vita conventuale. Infatti lo Esser rawisa nel nuovo ordine, fin 
dalle origini, la caratteristica di non presentara né come un mo- 
vimento laicalc, né come una comunitá clcricale: «Kleriker und 
Laien sind in ihm vereint und gebunden durcli die wesentlich 
christliche Fraternitas. Dcshalb sind sie alie, ob Kleriker oder Laien, 
Briider: — domcstici inviccm ínter se — » 16 . 

In effetti la singolaritá della nuova religione appariva tale an¬ 
che ai contcmporanei (tra cui il Cardinale Jacques de Vitry clic 
s’interessó a fondo al nuovo movimento come é provato dai suoi 
scritti) c a quelli dclle generazioni successive, come a Bartolo da 
Sassoferrato clic sulla religio dei Minorum Fratrum scriveva: « cuius 
vita tanta est novitas, quod de ca in corpore iuris non reperitur 
auctoritas» 17 . E fu, tra le altre ragioni, proprio questo aspetto di 
novitá a sconcertare i contemporanei e a renderc possibili le lotte 
che culminarono con la presa di posizione di Guglielmo di Saint- 
Amour, il quale vedeva ncll’Ordine di Francesco il sowertimcnto 
della tradizione acquisita. 

* * 

* 

Dalla lettura delle fonti francescane cítate sull’inizio dell’Ordinc 
sorge una seconda riflessione che riguarda i tempi di durata della 
primitiva fratemita. Ma é difficile circoscrivere in termini di tempo 
un fenómeno spirituale cosí nuovo e complesso come la fratemita 
francescana. Infatti non dobbiamo dimenticare che «la nuova 
comunitá», — come afferma il Maccarone — pur venendo in- 
nalzata al grado di una ‘religione’ approvata dalla sede apostólica, 
aveva in realtá una forma non ben dcfmita, mantenendo gli cle- 
menti propri di una fraternitas di penitenti, sopra la quale Inno- 
cenzo III cercó di elevarli facendoli chierici e dotandoli della li- 
ccntia praedicandi ubique » 18 . Se ci soífcrmiamo a ció clic awiene 
súbito dopo la storica confcrma, vediamo Francesco e i compagni 
tornare in Umbria, e durante il viaggio « versus vallem spoleta- 


16 Esser, Anfdnge , 52. 

17 E. Wagner, Historia Costitutionum generalium Ordinis Fratrum Minorum , Roma, 
1954, 4, ove e riportata la frase di Bartolo. 

18 M. Maccarone, Studi su Innoccnzo III , 304. 
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nam» parlare tra loro. Il racconto dclla Vita prima del Celano si 
fa ricco di spunti su cui meditare: si tratta proprio della fraternitas 
appena riconosciuta dalla Sede apostólica che tuttavia non si acquieta 
al riconoscimento, ma vive intensamente e profondamente Tora 
della riflcssione: « Conferebant ad invicem, dum sic irent, quanta 
et qualia eis clcmentissimus Deus dona contulerit: qualiter a vi¬ 
cario Cliristi, domino ct patre universae cliristianae nationis, gra- 
tissime sunt recepti; qualiter etiam mónita ct praecepta ipsius 
adimplere valerent; qualiter regulam quam susceperant possent 
sincere servare ac indeclinabiliter custodire; qualiter in onmi sancti- 
tate et religione coram Altissimo ambularent; qualiter denique 
vita et mores ipsorum, per incrementa sanctarum virtutum, forent 
proximis ad exemplum » 19 . 

Qucsto puntualizziamo, poiché dalla lontana conferma órale 
di Innocenzo III alia approvazione di Onorio III la trasformazione 
dclFOrdine francescano si impone in tutta la sua vastita, e ancora 
di piü si riscontera dopo la morte di Francesco, soprattutto con il 
generalato di Frate Aimone di Faversham. Tutto questo trava- 
gliato e anche naturale cambiamento istitutivo é espresso da quel- 
l’opera che giustamente il Manselli chiama «la piü bella storia dei 
primi cent’anni francescani», ossia YHistoire di P. Graticn 20 . In- 
fatti da una attenta rilettura di quanto ha scritto il dotto cappuc- 
cino francese, sullc Costituzioni del ’39 e sul generalato di Aimone, 
appare evidente che la supposta seconda fondazionc dell’Ordine 
da parte di S. Bonaventura va rivista e criticamente analizzata. 

Quindi, posto come primo punto che le conclusioni a cui 
arriva la piü seria critica storica suU’inizio dcH’Ordine siano accet- 
tabili, c che una cospicua evoluzione si rawisa anche durante la 
vita dcllo stesso S. Francesco, come d’altronde é provato dalle 
fonti e da P. Gratien con obiettivita e serenitá di giudizio 21 , il 


10 Celano, I, 34. 

20 Gratien de París, Histoirc de la Fondation ct de VÉvolution de VOrdrc des Frercs 
Minears au XIII sihle , París, 1928. 

21 Gratien de París, Histoirc: per gli anuí 1209-1219, 40-45; per gli anni 1219- 
1226, 63-81; 96-107. Cfr. puré il Moorman, A History of the Fraticiscain Ordcr from its 
Origins to the Year 1517> Oxford, 1968, 46-52; 62-74 (queste ultime pagine soprattutto 
suirespansione delPOrdine nellc varié nazioni). Da ricordare che al secondo periodo 
appartienc il primo documento pontificio rilevante nci confronti dcll’Ordinc, la bolla 
Ctun secutidum consilium del 20 sett. 1220 di Onorio III. 
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nostro compito c di seguiré le linee di tale sviluppo, soprattutto 
dopo la morte di Francesco. 

Il periodo prima della morte del Santo, c che coincide grosso 
modo con il momento di crisi che é crisi di evoluzione, porta 
con sé alcune riflessioni su quella che é la prima spinta per i muta- 
menti successivi, ossia l’incredibile espansione dell’Ordine. A que- 
sto proposito, interessante c il recente studio di Giovanni Miccoli 22 
sulla diversa interpretazionc dcH’espansione dell’Ordine fatta dal 
Celano e da Bonaventura nella Legenda Major c ncll ’Epístola de 
tribus quaestionibus. Proprio presentandoci un brano di questa 
ultima — il brano in cui Bonaventura fissa un parallelo tra la storia 
della Chicsa primitiva e la storia della fraternitas — il Miccoli 
acutamente commenta: «Il passo mi sembra significativo e im¬ 
portante: l’analogia fra la storia della Chicsa c la storia dell’Ordine 
permette a Bonaventura di introdurre un diverso tipo di perio- 
dizzazione e un nuovo schema di giudizio nella valutazione della 
situazione presente dell’Ordine... Stando cosí le cose — continua 
il Miccoli — gli stessi mutamenti, certi mutamenti nelle carattc- 
ristiche dell’Ordine (la presenza di prelati e di dotti, le grandi 
chiese e gli spaziosi convcnti e via dicendo) risultano non un sc- 
gno di tralignamento, ma l’attestazione della costante assistenza 
divina alia propria opera » 23 . 

Concordiamo con il Miccoli circa il giudizio che Bonaven¬ 
tura diede dcll’evoluzionc e trasformazione dcll’Ordine c quindi 
di come Bonaventura giudicasse il lavoro dei suoi prcdeccssori; 
non possiamo d’altro canto non essere d’accordo con lui sul fatto 
che per Francesco il problema dell’espansione fu vissuto in mezzo 
ai dubbi, ai contrasti come testimonia il Celano, sia nella Vita 
prima che nella seconda. E tali dubbi e contrasti dovevano per- 
manere nella prima, seconda c anche terza gencrazionc francc- 
scana, come é attestato da altre fonti. Tuttavia ricordcremo, dcllo 
stesso Celano, la tcstimonianza del miracolo piü grande del Santo 
(qucllo dell’cspansione meravigliosa dcH’Ordinc: « Vidimus vineam 


22 G. Miccoli, Di alcuni passi di San Bonaventura sallo sviluppo deWordine frailee- 
scatWy in Studi medioeval i , 1970, 381-395. 

23 Ibid.y 391. Cfr. purc sul problema della storia in San Bonaventura: D. J. Rat- 
zinger, Die Geschiclitsthcologic del hl. Bonaventura y 1959; P. Brezzi, La concezione della 
storia in Sat¡ Bonaventura , in Doctor Seraphicus , 1964, 39-54; c sull’cscatologismo: R. Man- 
selli, La « Lectura stipcr Apocalipsini » di Pietro di Giovanni Olivi , Roma, 1955. 
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istam brcvissimo tempore dilatatam, a mari usque ad mare...») e 
la lcttera di Frate Elia dopo il transito di Francesco 24 . 

Dopo la mortc di Francesco, l’evoluzione si fa piu evidente 
con gli interventi pontifici, prima fra tutti la Quo elongati del 
1230 di Gregorio IX. Sempre di Gregorio IX, la bolla Nitnis iniqua 
del 1231 in certo senso completa la prima. La Nitnis iniqua assegna 
ai frati uno spazio vítale ncH’organizzazione della Cliiesa e vuolc 
assicurare l’autonomia dell’Ordine 25 . Altre bolle, ritcnutc csscn- 
ziali per l’evoluzione dell’Ordine sono la Ordinem vestrum del 
1245 di Innocenzo IV, molto discussa, e Quanto studiosus del 
1247 dello stesso pontefice. Queste ultime due, insi eme alia Quo 
elongati sono da considerara — secondo il Wagner — le declara- 
tiones dci sommi pontcfici, piü attinenti alio sviluppo giuridico 
dcH’Ordine in questo periodo 26 . 

Ma intanto erano State redatte nel 1239 — e possiamo ayer¬ 
marlo con quasi certezza — le costituzioni approvate nello stesso 
anuo dal capitolo di Roma che segna la fine del generalato di 
Frate Elia e l’inizio — dopo la breve parentesi di Alberto da Pisa — 
della decisiva influenza di Aimone di Faversham 27 . E come per 
le costituzioni narbonesi, ormai é accertato che esse furono seritte 
tenendo conto delle precedenti costitutioni, cosí possiamo affer- 
mare con il P. Gratien, che é probabile ci fossero giá altre costi¬ 
tuzioni, forse risalenti addirittura ai tempi in cui Francesco viveva 
ancora. 

1240-1244: insieme alie costituzioni varate nel 1239, c’é il 
decisivo contributo che Aimone da all’organizzazione dell’Or- 
dine. Aimone, « une figure que le temps a fait palir », prima an¬ 
cora di diventare ministro generale, aveva avuto un ruolo impor¬ 
tante nella redazione delle costituzioni; in seguito, oltre l’impegno 
di rendere operanti le nuove costituzioni, Aimone si ispirera a un 
programma di imitazione dell’Ordine di S. Domcnico, tanto é 
vero che le differenzc clie csistevano tra i due ordini si andranno 


24 Fr. Elia, Epístola Encyclica de Transita S. Francisci f 3; Celano, Tractatns de mira- 
culis , 1. Giova notare che il Tractatns si puó datare tra il 1250 c il 1253 e che quindi tale 
testimonianza in qucgli anni ha un valore indicativo in rapporto alia concezione bo- 
naventuriana. 

23 Gratien de París, Histoirc, 119-125. 

26 E. Wagner, Historia Constitutiommi , 19. 

27 Gratien de París, Histoire , 145-149 c E. Wagner, Historia , 40-43. Cfr. anche 
R. Broocke, Early franciscan governement - From Elias to Donavcntura , Cambridge, 1959. 
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attenuando. Aimone, ministro dcli’Ordine «apparaít conime le 
principal auteur de sa législation » dopo Francesco e Gregorio IX 
ed c soprattutto in qucsti anni che avviene la trasformazione dci 
Minori in un « Ordre de Clercs » 28 . Infatti la disposizione che ri- 
troviamo nelle costituzioni narbonesi riguardo al reclutamento 
dei frati (ordinamus, quod nullus recipiatur in Ordine nostro, 
nisi sit talis clericus, qui sit competen tcr instructus in grammatica, 
vel lógica; aut nisi sit talis laicus de cuius ingressu esset valde cc- 
lebris et famosa aedificatio in populo et in clero. Si quem vero 
praeter hanc formam rccipi oporteat propter familiaria oíficia 
exercenda, non recipiatur absque urgente necessitate, et hoc de 
Ministri gencralis licentia speciali) 29 , deve risahre alie costitu¬ 
zioni del 1239 c, per una prima attuazione, al periodo del genera¬ 
lato di Aimone. 

Qui sembra venir meno quclla speciale espressionc di frater- 
nita delTOrdine francescano e i familiaria oficia, sia puré con la 
condizione dclY urgente necessitate, ripristinano in certo senso la dif- 
ferenza classista medioevale, contro cui Francesco, proprio con il 
fondare l’Ordine dei fratres, si era opposto in nome della chantas 
evangélica. Siamo di fronte a una evoluzionc decisiva per l’es- 
senza stessa della fondazione. Il lavoro manuale come servizio al 
prossimo e come mezzo di sostentamento scompare davanti alie 
nuove necessita di un ordine organizzato come ordine di chierici. 
Durante il generalato di Aimone il numero dei laci diminuisce 
fortemente. I laici, inoltrc, non possono piü essere ministri, né 
custodi 30 . E semprc ad Aimone risalc la riforma litúrgica dell’Uf- 
ficio divino, alio scopo di non sottrarrc troppo tempo agli studi 31 . 
Continua la trasformazione rispetto alia Regola e sembra instau- 
rarsi un nuovo clima spirituale, presso una parte dcU’Ordine. Si 


28 Gratien de París, Histoirc, 150-155; Moorman, History, 105-107. Si segnala 
Pottimo volume di Lawrence C. Landini, The causes of the clericálization of thc Order of 
Friars Mittors - Í209-Í260 in The Light of Early Franciscan Sources, Chicago, 1968, che 
studia nei particolari tale problema. 

28 Gratien de París, Flistoire , 150-155; Moorman, History , 105-107. 

29 Bonaventura, Coustitutioues , Opera omnia, VIII, 450. 

3,1 Cfr. il mió saggio Lo spirito della « regola » in San Francesco e in San Bonavcntura , 
in Doctor Seraphicits , 1970, 19-38, c le bcllissime pagine di Tommaso da Celano, II, 
191-194, in contrasto con quclle che saranno le Costituzioni narbonesi. 

31 Gratien de París, Histoirc , 168-173. Cfr. anche Popera in duc volumi di S. J. 
P. van Dijk, Sourccs of thc niodern Román Liturgy. The Ordinals by Hainto of Faversham and 
Related Documcnts ( 1243-1307 ), Lcidcn, 1963. 
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arrivcrá, con la bolla Cum tanquam veri del 1250 di Innocenzo IV, 
ad attribuire alie chiesc dei frati, il cui numero sia sufFicicntc per 
assicurare il servizio divino e per tenere capitolo, il nome di con- 
ventuali. Nome che poi, come ha notato P. Gratien, passa dalle 
abitazioni agli abitanti, per cui ci saranno frati che vivono nei 
grandi conven ti e quelli che vivono negh eremi della prima ge- 
nerazione francescana. E la nota distintiva del francescano itine¬ 
rante comincia a non esistere piü o per lo meno a coesistere con 
la nuova forma di vita conventuale. Come non ricordare a questo 
punto il racconto del Sacrum Commercium , quando Madonna Po- 
vertá si sveglia e chiede di vedere il chiostro dei frati ? « Adducentes 
eam in quodam colle ostenderunt ei totum orbem quem respicere 
poterant, dicentes: ‘Hoc est claustrum nostrum, domina’ » 32 . 

Intanto ncl 1242 abbiamo la prima Expositio della Regola ad 
opera dei quattro Maestri di Parigi e prima del 1245 abbiamo Pal- 
tra Expositio super Regulam, quella attribuita a Ugo di Digne 33 . 

* * 

* 

Sono gli anni in cui Bonaventura sceglie la propria via. A 
Parigi «le prestige personnel du frére Alexandre de Hales, gagne 
á l’cvangelisme franciscain, va, á son tour, opérer dans le coeur de 
Jean. Son choix se fait et en cette année 1243, il frappe á la porte 
du couvent de Saint-Germain et devient frére Bonaventure, no- 
vice de l’Ordre des freres Mineurs» 34 . Quando piü tardi Bo¬ 
naventura scriverá le « Determinationes quaestionum » contro i de¬ 
tractores deirOrdinc ci offre una testimonianza preziosa su come 
egli considerassc Y Ordo e la volonta di Francesco. Nella Quaestio I 
(Cur sanctus Franciscus novam Regulam instituit) per prima cosa 
illustra il tríplice desiderio spirituale di Francesco: « Spiritu Dei 
plenus et zelo caritatis Dei et proximi totus ignitus, vidclicct ut 
totus posset csse imitator Christi in omni perfectione virtutum; 
item, ut totus posset adhaerere Deo per assiduae contemplationis 


32 Sacrum Commercium Sancti Francisci cum domina Paupcrtaíe , Quaracchi, 1929, n. 63. 

33 L. Oliger, Expositio Quatuor Magistrorum super Regulam Fratrum Minorum , Roma, 
1950; Ugo di Digne, Expositio Hugonis super Regulam Fratrum Minorum, reccntemente 
pubblicato in edizione critica ncl volume di A. Sisto, Figure del primo franccscanesimo in 
Provenza - Ugo e Doucelinc di Digne , Biblioteca della Rivista di Storia c Lctteratura reli¬ 
giosa, Olschki, 1971. 

34 J. G. Bougerol, Saint Bonaventure - Un Maitre de sagesse, París, 1966, 29. 
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eius gustum; item, ut multas posset lucrari Deo et salvare ani¬ 
mas » 35 . Ma « quia non suffecit ei, ut ista in propria persona tan- 
tum ageret, voluit instituere Ordinem». Segue una descrizione 
dei modi di essere degli ordini antichi, nei quali Francesco non 
trovó operan ti e fusi insieme tutti e tre i suoi desideri spirituali. 
Ragion per cui « novam condidit Regulam et novum Ordinem 
instituit». Quasi una necessita provvidenziale, dunque, nonostante 
ci fossero tanti altri ordini. Appare in questa dcscrizione-confuta- 
zionc la conoscenza da parte di Bonaventura della disposizione 
del Concilio Laterano IV in cui era stata vietata la fondazione di 
nuovi Ordini: da qui il suo ferino ribattere, contro i detrattori, 
sulle novitá essenziali dei francescani rispetto ad altri religiosi. Vi 
appare anche Forgoglio pacato e sereno di appartenere ad una cosí 
eletta schiera di uomini, i quali seguendo l’esempio di Francesco, 
hanno abbandonato tutto per imitare Cristo. 

Come nelle Determinationes abbiamo la testimonianza bona- 
venturiana sulle intenzioni del Santo Fondatore, cosí ancora piü 
viva abbiamo la sua testimonianza sulla propria conversione, che 
interessa non solo la storia di un’anima, ma chiarifica una dimen- 
sione storico-spirituale nel contesto dell’Ordine. Egli vede nel- 
l’Ordine franccscano il miracolo del granello di senape (come ab¬ 
biamo sopra detto concordando con il Miccoli) ed é proprio 
questo miracolo «quod me fecit vitam beati Francisci máxime 
diligere». Cui segue il noto parallelo (giá ricordato) tra la vita 
della Chiesa primitiva e la vita dell’Ordine, che culmina con la 
famosa frase di Paolo ai Corinti: « Si quis est Ínter vos sapiens, 
stultus fíat, ut sit sapiens » 36 . 


* * 

* 

Tra Panno in cui Bonaventura entró a far parte dell’Ordine 
e il 1257, anuo in cui fu nominato Ministro generale, si ebbero la 
conclusione del generalato di Aimone, il generalato di Crescenzio 
da Jesi c il decennio di Giovanni da Parma. Era il periodo in cui 
l’Ordine si trasforma va, si assestava e prendeva una fisionomía 
conventualc, ma era anche il periodo in cui si sentiva il bisogno di 
raccogliere nuove testimonianze su Francesco, un periodo di rin- 


35 Determinationes y Opera omnia , VIII, 338. 

36 Ep. de tribus quaest., Opera omnia , VIII, 336. 



202 


SILVANA DI MATTIA SPIRITO 


novato fervore spirituale, come si puó desuniere anche dalTinvito 
fatto da Crescenzio da Jesi nel capitolo di Genova (1244), « uni- 
versis fratribus, quod sibi dirigerent quidquid de vita, signis et 
prodigiis B. Francisci scire veraciter possent» 37 . Erano gli anni 
della lettera da Greccio (1246) di Leone, Rufino e Angelo; erano 
gli anni in cui Tommaso da Celano scriveva la seconda biografía 
del Santo, avendo raccolto dai socii nuovc tcstimonianze, ossia il 
Memoriale in desiderio animae , che presenta caratteristiche notevol- 
mente diverse da quelle della prima biografía 38 . Erano anche gli 
anni del Tractatus de miraculis, sempre del Celano, il quale fu spinto 
a questa nuova opera da Giovanni da Parma. Insieme a tutto que- 
sto fervore, durante il generalato di Giovanni da Parma, c’erano 
State le aspre lottc per l’esistcnza stessa delTOrdine; lottc a cui 
partecipó attivamente anche Bonaventura. Non si dimentichi che, 
dopo la bolla Ordinem vestrum , Innocenzo IV, pressato da aweni- 
menti complcssi e difficili (ricorderemo soltanto il Líber intro¬ 
ductorias ad Evangelium aeternum di Gerardo di Borgo S. Domiino), 
aveva emanato la bolla Etsi animarum (1254) contraria alPOrdine. 
La morte di Innocenzo IV e la salita al soglio pontificio del Car- 
dinale Rinaldo da Segni, protettore dei Francescani (Alcssan- 
dro IV), fecero si che i Francescani riguadagnassero terreno. In- 
tanto, alTinterno dclFOrdine, la figura di Giovanni da Parma, 
« an excellent leader of the friars» — come scrive il Moorman, 
era moho popolare tra i frati: «he was an older man, learned, 
humble, and devout». A questo uomo, e in un periodo trava- 
gliato dal gioachimismo infiltratosi nelTOrdine, e clie adombrava 
la figura stessa del gencrale, subentró Bonaventura «Joung and 
inexperienced » 39 . 

Inoltre é owio che l’Ordine si presentasse ancora diviso nelle 
sue radici lontane; i frati o i seguaci dei frati che avevano solleci- 
tato la Quo elongati da una parte c che via via si stavano sempre 
piú conventualizzando e formando la Comunita e gli zelanti , tra 
cui quelli della prima generazione francescana, come frate Leone, 
fr. Egidio, fr. Rufino, che per lo piü vivevano negli eremi e nei 
conventini e che rivolgevano nostálgicamente lo sguardo alia pri¬ 
mitiva fraternita. Quindi Bonaventura si trovó davanti duc dif- 


37 Cfr. AF, X, Pracfatio, XXIV. 

38 Cfr. il mió libro su II francescancsimo di Fra Tommaso da Celano , Assisi, 1963. 

39 J. Moorman, History , 146. 
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ncolta enormi: la continuazione degli attacchi dei sccolari contro 
i regolari, cui dedichera parte delle sue opere c dclla sua vita; e 
la dicotomía spirituale in seno all’Ordinc, che con tutte le sue 
forze cerchcra di comporre e di risolvere in unitá. 

Come accennavamo prima, la supposta seconda fondazione 
deH’Ordine da parte di Bonaventura va rivista in un’altra prospet- 
tiva. Da un lato, quanto si é analizzato sulF origine deirOrdine e 
sul suo valore istitutivo attribuito alio stesso Francesco, quanto si 
é detto sulle costituzioni del ’39 e su Aimone, toglie validita alia 
concezionc secondo cui, con Bonaventura, FOrdine trovasse il le- 
gislatore, colui che stabilisse le fondamenta di un ordo strutturato 
giuridicamente. DalF altro, non si puó sottovalutare Fimportanza 
del suo generalato conservatore (ossia fedclta a ció che si é rice- 
vuto) che poté daré all’Ordine quella stabilitá dovuta non solo 
alia personalitá del Santo, per altro contraddittoria in talune cir¬ 
cos tanze, ma anche alia lunga continuita del mandato. 

In una pagine moho significativa del P. Bougerol 40 , Bonaven¬ 
tura c presentato come la « réussite religieuse et humaine du XIII C 
siccle, rhomme de la chrctienté, a la fois épris de connaissance 
intellectuellc, et épris de vie évangélique, a la fois homme d’action 
et de contemplation, a la fois homme de gouvernement, appelé 
par fhistoire le deuxiéme fondateur de l’Ordre franciscain, et 
homme de FEglise ». I vari risvolti della persona di Bonaventura 
sono qui riuniti in una sintesi adérente alia realtá del Santo. Ma 
se la storia lo ha riconosciuto secondo fondatore, abbiamo gia no- 
tato come si c poi ridimensionato questo concetto. 

Il Matanic, che pur afferma che Bonaventura merita di essere 
chiamato secondo fondatore dcll’Ordine, ammette che Bonaven¬ 
tura «trova questa principale opera di Francesco ormai instradata 
ed evoluta, nc accetta l’accaduta evoluzione, e, senza cercare altre 
innovazioni, vuole accordarla al massimo con Fideale di S. Fran¬ 
cesco, ossia ‘francescanizzarla’ il piü possibile » 41 . 

Un altro francescano, P. Brlek scrive, lo stesso anno, intorno 
alia legislazione degli studi: «Egli é senza dubbio, se non proprio 
il fondatore, certo Forganizzatore e il legislatore » 42 . 


40 J. G. Bougerol, Introdnction a l’étude de Saín Bonaventure , Paris-Toumai, New 
York-Romc, 1961, 45. 

41 A. Matanic, San Bonaventura « secondo fondatore » delTOrdine dei Frati Minori , in 
5F, 1958, 306-317. 

42 M. Brlek, / tre principal i organizzatori degli Stndi nelVOrdine dei frati Minori: 
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Un altro studioso che s’é chiesto se ha ancora un senso attri- 
buire a Bonaventura il titolo di secondo Fondatore é il Roggen, 
per il qualc rendcre giustizia alie vcdutc e alia politica di Bonaven¬ 
tura é riconoscere il carattere essenzi al mente evolutivo delle isti- 
tuzioni. Per il Roggen, infatti, il passaggio daH’ctá cherubica all’eta 
deirOrdinc Seráfico é logico: per Bonaventure l’«Ordre séraphique 
est un ideal quí se situé en avant et non en arriére de nous » 43 . 

Anche il De Bccr 44 considera questo aspetto quando aflferma 
che Bonaventura non poteva considerare la primitiva fraternita 
come un ideale nostálgico. E consapcvole delle prime cvoluzioni 
delPOrdine, il De Becr nota che giá quando Onorio III chiede a 
Francesco di redigerc « aliam Regulam », la dinámica delTOrdine 
non era piü quella dclla primitiva fraternitas. 

« Quand Bonaventure assuma le gcnéralat, l’évolution de l’Or- 
dre était deja chose faite» 45 . L’Ordine gia istituzionalizzato, aveva 
bisogno di un uomo che facesse quell’opera di sintesi di cui ab- 
biamo detto prima. E le Costituzioni narbonesi, la tcstimonianza 
piü importante del generalato bonaventuriano dal punto di vista 
legislativo 46 , sono appunto un’opera di sintesi. Nel Catalogas 
XVgeneralium si trova scritto: «Hic in primo capitulo quod tenuit 
Narbonae, Constitutionibus ordinem ct formam dedit» 47 . Anche 
il Sahmbene affermava: «ordinavit fr. Bonaventura... ct parum 
addidit de suo, sed poenitentias taxavit in aliquibus locis» 48 . Nel 
prologo alie costituzioni troviamo dcscritta l’utilita delle stesse 
contro la « caliginem ignorantiae » che puó indurre al male. Na¬ 
turalmente nel linguaggio si trovano frasi come « rcgularium sta- 
tutorum», «tot ct tantis deliberationibus», «a gencrali Capitulo 
statuitur, apud quod praccipua residet auctoritas Ordinis gubcr- 
nandi». A cui segue la divisione in « certos títulos». Non é questa 


San Bonaventura , San Giovanni da Capestrano , P. Bernardina del Vago da Portogruaro , in 
SF, 1958, 325-349. 

43 H. Roggen, Saint Bonaventure second fondateur de VOrdre des Freres Mincurs ?, 
in FF, 1967, 67-79. 

44 F. De Beer, La genese de la Fraternité franciscaine. Cfr. puré Gratien de París, 
Histoire , 317. 

45 H. Roggen, Saint Bonaventure ..., 73. 

40 E. Wagner, Historia Constitutionum , 43-46. Cfr. Broocke, Early franciscan Go- 
vernement... che dedica molta attenzione alie costituzioni delPOrdine; c Moorman, 
History , 149-150. 

47 CatalogiiSy in AF , III, 700. Vedi anche Chronica XXIV Generalium , in AF, III, 328. 

48 Salimbene de Adam, Crónica, 233. 
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la sede per un esame approfondito dellc Costituzioni, nei singoli 
punti. Giova pero notare come sia scmpre presente Y Ordo compiuto 
e strutturato che bisogna difendere da qualunque tipo di deviazione. 
Donde la chiarezza puntúale delle rubriche e la prccisionc dellc 
disposizioni, proprio al fine di evitare la confusio che é nemica 
tanto dcH’intclligenza quanto della memoria. Nelle dejinitiones fi- 
nali ricordiamo l’abolizione di tutte le disposizioni e di tutti gli 
statuti dci ministri gcncrali precedenti « sive lata fuerint in litteris 
sive in verbis» 49 . Di seguito a questa disposizione, notiamo l’isti- 
tuzione della fcsta della SS. Trinitá, intercssante dal punto di vista 
dottrinale e spirituale 50 . 

* * 

* 

Se dalle Costituzioni passiamo agli altri scritti « ad Ordinem 
spectantia », rawisiamo che non esistono discrepanze nel conside¬ 
rare l’Ordine. Le Determinationes che appaiono scmpre intercssan- 
tissime (e anzi sarebbe bene farne uno studio approfondito), YExpo- 
sitio super Regulam, il Sermo super Regulam, tutte testimoniano il 
concetto che Bonaventura cbbe dell’Ordine francescano, in quanto 
Ordo ormai istituzionalizzato, che bisognava vivificare aH’interno 
delle istituzioni stesse. La fraternitas é ben lontana e la parola frute 
apparc indicare non tanto il frater, quanto il religioso, il regolare. 

Tuttavia dobbiamo ricordarci che all’inizio del presente la- 
voro ci chiedevamo se esistesse anche un altro aspetto del problema 
fraternitá-ordine: se il lontano concetto di fraternitas potesse in 
qualche modo sussistere nelTOrdine, secondo S. Bonaventura. 

Se analizziamo le sue opere, ci accorgiamo che la grande fede 
religiosa, l’amore per S. Francesco, la volontá di santificazione sono 
scmpre presenti, anche quando il linguaggio appare árido come 
nelle Constituciones. Forse Topera piíi indicativa in tal senso é la 
Legenda Major, non tanto per quello che vi é espresso, ma per 
come vi é espresso. La nuova biografía viene scritta per la pace 
dei religiosi, per Tarmonia dell’Ordine, per togliere le cosí dette 
pietre d’inciampo. Si tratta, in fondo, di una compilazione 51 , ma 
condotta con amore e scrupolo. Bonaventura, scrittore della Le- 


49 Constitutiones , Opera Otnnia , VIII, 449-467. 

50 Cfr. J. G. Bougerol, Le seus du renouveau bonaventurien, in jEF, 1966, 92-100. 
61 J. Cambell, La vita di S. Francesco d’Assisi secondo i biografi ufficiali c i testi ocu- 

larij in Doctor Seraphicus , 1965, 5-15. 
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genda Major appare come il fratc umile e modesto che, nonostaiite 
la fama, Teccezionale intelligenza, la non comune cultura, non 
disdegna di far opera di raccoglitore di testdmonianze oculari (come 
afferma egli stesso nel Prologo ) e delle testimonianze gia scritte nclle 
altre biografíe. E se si arriva alia disposizione di sopprimere tutte 
le legendae preesistenti — decisione che a noi modemi appare di 
estreñía gravita —, ció risponde alia lógica della salvaguardia del- 
fOrdine ad ogni costo. E come tale la si puó anche accettare. 

Poiché nclla vita bonaventuriana di S. Francesco é descritta 
Forigine delFOrdine, si potrebbe pensare di trovare alcuni accenni 
su quella fraternitas , che cosí límpidamente appare dagli scritti di 
Francesco e di Tommaso da Celano. Invece no. Nella Legenda 
Major Fatmosfera é alonata di santitá; Bonaventura vede nell ori¬ 
gine delFOrdinc un rapporto padre-figli che sembra escludere il 
valore del frater. Eppurc egli si era accostato ai socii di Francesco, 
a Leone, a Egidio e agli altri ancora viventi, sempre con umiltá. 
E quando era venuto in Italia, aveva scelto la Verna, carica di 
memoric di Francesco, che dovettero poi servirgli per la stesura 
della Legenda Major. Con tale biografía del Santo fondatore, Bo¬ 
naventura si é messo al servizio delFOrdinc, lasciando se stesso 
nelFombra. É in questo senso che il Bougerol ha potuto scrivere 
nel bel libro citato su Saint Bonaventure , che il Santo Dottore é 
stato un «serviteur des fréres» 52 . Ma in questo suo essere servi- 
tore possiamo ravvisare il frater ? 

In quel periodo il senso delFantica fraternitas era vissuto dagli 
zelanti, da coloro, cioc, che in seguito, alFinizio del XIV secolo, 
saranno chiamati «spirituah» 53 . Bonaventura appare, invecc, 
« Fhomme de la Communauté », ossia della maggioranza dei frati 54 . 
Se alia fraternitas un Ordine con le strutture organizzative e nor- 
mative adeguate al suo enorme sviluppo, non poteva piü ritornare 
sic et sinipliciter , tuttavia era possibile far rivivere la fratemita in 
senso spirituale e idéale. 

In questa direzione troviamo alcune testimonianze attraverso 
gli scritti del Santo: piccole cose, brevi accenni, ma che bastano 
ad illuminare la figura di Bonaventura e la sua disponibilitá alia 
fraternitá interiore. 


52 J. G. Bougerol, Saint Bonaventure , 98-100. 

53 Gratien de París, Histoire , 227. 

54 Ib id., 268. 
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Nel De perfectione vitae cid sórores 55 troviamo un affectus fra¬ 
terno, all’inizio e nel capitolo III ove si trova l’esortazione alia po- 
vertá. Ancora piü chiaro é il tono della lettera scritta dalla Verna 
alie «abbatissae et Sororibus sanctae Clarae» del Monastero di 
Assisi 56 : oltrc il saluto dell’inizio (una formula sempre ripctuta), 
c’é il riferimento al « carissimum nostrum fratrem Leoncm, quon- 
dam socium sancti Patris ». Qui, frater ha il significato di fratello. 
Anche nel supplicare una preghiera alie sorcllc, perché Dio possa 
aiutarlo nel compito di Ministro, si ravvisa lo spirito di umiltá 
e di fraternitá. Ció si trova puré nella Epístola de imitatione Christi, 
soprattutto verso la fine 57 . Anche nella Epístola de tribus quaestio- 
nibus ad Magistrum Innominatum, nella dialettica vivace tra le op- 
posizioni del magister (che tuttavia é carissime), e il consentiré alie 
opposizioni, che prelude alia spiegazione lógica della realta effet- 
tualc deH’Ordine, sembra vi sia un senso dialogico della ffaternita 
che non viene meno nella serrata polémica. Ma forse la piü signi¬ 
ficativa esprcssione di questa ffaternita interiore, l’abbiamo nella 
Epístola contincns viginti quinqué memoralia 58 , che richeggia un rap- 
porto fraterno avuto nel passato, rivissuto nella lettera, in cui il 
Santo viene incontro AYinstantia tuae devotionis e in cui fissa un 
programma di perfezione spirituale che doveva essere stato il tema, 
tante volte discusso quando i due frati erano insieme. 

Il filosofo del Y Itíuerarium, « Summus nostri temporis et Or- 
dinis Doctor» 59 , é l’uomo che «fuit interius optimi et piissimi 
affectus» 00 — testimonianze dcll’Olivi certamente non sospetta- 
bile di adulazione —, é l’uomo che rinuncia nel 1265 alia nomina 
di arcivescovo di York per rimanere fedele « francescano » e conti¬ 
nuare la sua opera per l’Ordine. Infatti, anche se Bonavcntura con¬ 
servó c consolidó le strutture dell’Ordine, in antitesi con la pri- 
ínitiva fraternitas, dobbiamo ricordare una frase del YExpositío super 
Regulara che rivcla come il Santo intendesse fedelmente il messag- 
gio di Francesco e cercasse di attuarlo nei limiti delle possibilita 
del tempo: la dove commenta il capitolo VI della Regola, Bo- 


66 Bonaventura, Opera omitía, VIII, 107-108; 112-115. 

66 Ibid., 473-474. 

” Ibid., 503. 

58 Ibid., 491-498. Cfr. Bougerol, Saint Bonaventure, 38-39. 
58 Cfr. Arch.f Lílt. u. Kirch., t. III, 503-525. 

80 Ibid., 516. 
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navcntura scrive: « Sed quia sic Fratribus depauperatis necessaria 
est fraterna consolado... », si deve esercitare una « familiarem et af- 
fabilem socialitatem » 61 . Qui la fraterna consolatio appare corrispon- 
dente al concetto espresso nella Regola sulla fratemita, penetrando 
cosí neU’intimo spirito di Francesco. 

C’é un ultimo punto che integra quanto fin qui é stato espo- 
sto; e per affrontarlo dobbiamo tornare a Francesco: nella III Am- 
monizione, ove ci parla dclla obbedienza pcrfetta e imperfetta, egli 
ha parole assai severc per coloro che vogliono agire autónoma¬ 
mente in nome di una maggiorc perfezione: « Sunt enim multi 
religiosi, qui sub specic mcliora videndi quam illa quae sui prae- 
lati praecipiunt, retro aspiciunt et ad vomitum propriae voluntatis 
redeunt; hi homicidac sunt et propter mala sua exempla multas 
animas perderé faciunt» 62 . 

Queste parole di condanna ci famio chiaramente intendere che 
il personale « Verbindenlieit» 63 dclla fratemita francescana era pre¬ 
cario per l’uomo del medioevo. Le parole di Francesco sembrano 
quindi aprire la strada all’interpretazione bonaventuriana. Se Bo- 
naventura, conservando e organizzando l’Ordine che gli era stato 
affidato, aveva compreso la dinámica della storia, coltivando inte¬ 
riormente il senso della fraternitas, aveva compreso, come meglio 
poteva, l’eredita del Santo Fondatore. 


61 Bonaventura, Opera Omitía, VIII, 425. I Padri di Quaracchi hanno scelto so¬ 
cialitatem, ma awcrtono che altri codici riportano societatem oppure et socialcm dilectio- 
tiem. Cfr. puré Sermo super Regulam , n. 32. 

62 Opusctila S. Patris Francisci, Admonitio III, 7. 

63 Cfr. K. Esser, Anfdnge, 147; cfr. anche Roggen, Saint Bonaventure second 
Jondatcur..., 76. 
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VERBUM ABBREVIATUM: 

ST. BONAVENTURE’S INTERPRETARON 
OF THE EVANGELICAL PREACHING OF ST. FRANCIS 


Summarium. - Secundum Bonavcnturam, pcrfectionis evan- 
gelicac profcssor, Franciscus paupcrtatem et pacnitentiam tam 
exemplo quam verbo praedicavit. Qui Christi evangelium 
praedicat, non verbis ornatis superbiam manifestare sed 
fidei veritatem puram et simpliccm praeponere debet. In 
paupertate et humilitate verbum abbreviatum est praedican- 
dum ut perfectio evangélica modo brevi claroque manifestetur. 
Hoc autem studii sacrae scripturae nullo modo fugam impor- 
tat, nam tale studium ad Christi evangelium praedicandum 
Franciscus ipse commendabat. 


St. Bonaventure portrays the founder of his order as a true 
preacher of gospel word and dccd. The Legenda Major, or Vita, 
sets forth Bonaventure’s ideal of evangélica! preaching as exem- 
plified in the life and writings of St. Francis 1 . Throughout the 


1 This paper is a straightforward attempt, in language reminiscent of both saints, 
to elucídate Bonaventurc’s view of the Poverellos ’ evangelizing mission. As such, it is 
dcscriptive and affirmative without being uncritical. The text of the Legenda (Major) 
de vita S. Francisci or, more siinply, the Legenda Sancti Francisci is that of the Quaracchi 
edition, Opera Omnia , 1898, VIII, 504-549. A good study of St. Bonaventurc’s preaching, 
with critical literature, is that of J. G. Bougerol, Introduction a Vétude de saint Bonaventure , 
París, 1961, pp. 190-211, especiaíly. His rccommendations of P. Bonaventure de Mehr, 
Nota quaedam de S. Bonaventure praedicationc , in Collcctanca franciscana (Rome), 13 (1943), 
400-416, and of P. S. Clasen, Der h¡. Bonaventura ais Predigcr , in Wissenschaft utid Weisheit , 
Düsseldorf, 24 (1961), 85-113, together with their notes and bibliographies, have proved 
invaluablc. The references to the works of St. Francis are to the Opuscula Sancti Patris 
Francisci Assisiensis , Quaracchi, 1904. 
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Legenda, St. Bonaventure envisagcs St. Francis as the propagator 
of the divine word. The spoken message is to be succinctly uttered 
and evangelically lived. A cióse recapitulado!! of the Vita suggests 
a somewhat eífusive idealizarion of the verbum abbreviatum that 
Francis cmphasized. The Poverello’s career is held to be a living 
embodiment of the vcry evangel that lived and breathed in the 
ancient church 2 . 

Thus, the Vita introduces Francis as one who fell increasingly 
under the spell of the Gospel. He becamc the intímate friend of 
humility and holy povcrty, the professor, herald, and preacher of 
gospel renunciation. He preachcd the gospel of peace and salvation 
to sinful man, the way of poverty and rcpcntance by word and 
example 3 . 

Assisting at the Mass, Francis devoutly heard the rcading of 
Matthew 19:21. On this occasion, the disciples received tlicir prca- 
ching commission to tlieir gospel form of life. As an cmulator of 
gospel poverty, he began inviting others to repcntancc. His elo- 
quence was not trifhng or laughter-provoking. From a triple open- 
ing of the gospels to Matthew 19:21, Luke 9:3, and Mark 16:24, 
he deduced the practice of poverty and sclf-denial. This account 
was rephrased as a simple formula of life for himself and a few 
friends. In it the observance of the holy Gospel was laid down « as 
their indissoluble foundation ». Pope Imiocent III, guided by his 
own visión and cdificd by the Saint’s praycrful search for divine 
guidance, gave verbal approval of the early rule. He issued a mán¬ 
date for the preaching of penitence by Francis, and opened the 
way to a ministry of exhortation for the lay brethren 4 . 

Spokesman of the Gospel, Francis went through town and 
country announcing the Kingdom of God. He did not speak 
the language of human wisdom, but preached according to the 
leading of the Holy Spirit. A realistically modified, more com- 
pactly worded, form of Francis’ earlier catena of gospel phrases 
soon followed. This was later approved by Pope Honorius III as 


2 The first part of the paper follows the interpretative bent of the Legenda, or Vita , 
virtuaUy chaptcr by chaptcr, with a minimum of notation. To facilítate saviiigs in costs 
and editorial labors, all supporting texts in the original are regretfully omitted. Cf. Leg. 
maj. (VIII, 504 ff.) and Epístola de tribus quaestionibus ad magistrum Innominatnm , scc. 13 
and note 6 (VIII, 336). 

3 Lcg. maj., prol., 1 (VIII, 504). 

4 Leg. maj., 3: 1-10 (VIII, 510-512). 
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the official Rule. Everywhere, Francis announced Christ’s terse 
word as well as the practice of gospel silence. Humility was ce- 
lebrated as the proper companion. of poverty and obedience. Francis 
luxuriatcd in the riches of simplicity through his love of sublimcst 
renunciation. Poverty was die pearl of the Gospel, the very foun- 
dation of the order 5 . Evangclizing in true charity was to be car- 
ricd out more by examplc than by precept; by tcarful prayer ra- 
ther than by cloqucnt speech. The salvation of souls through the 
blood of Jesús was the end purpose of all prcaching. A brothcr 
of simple speech but edifying life was preferred to a loquacious 
preacher seeking his own glory, not the cure of souls. The Saint 
rcjoiccd in brcthren « who by word or dccd were bringing sinners 
unto the love of Christ» 6 . Such is the thematic development of 
Bonaventure’s account of the founder’s inception into gospel pro- 
clamation. 

In the Legenda Major, as in the Itinerarium, St. Bonaventure 
recalls how Francis liad demonstrated the rhythmic balance of 
contemplation and action. The life of prayer was his first and last 
passion. He went to Mass rcgularly and kept the canonical hours 
devotedly. Introducing the Christmas créche, lie liad solemn masses 
chanted with papal consent. « Francis [himself], the Levite of Christ, 
chantfed] the Holy Gospel. Then he Preached unto the folk stan- 
ding round about of the Birth of the King in poverty... » 7 . 

The Scripturcs humbly searched in the simplicity of devotional 
wisdom were of a piece with his prcaching. After prayer carne 
exliortation. Prayer and scriptural meditation issucd forth in evan- 
gelical witness. 

In the development of Bonaventure’s Vita, Francis’ zeal in 
prayer leads naturally into his understanding of the Scripturcs and 
the spirit of prophecy. The contemplativc priority sustaincd by 
his biblical search and his penetrating grasp of the scriptural myste- 
rics eventuatcd in an active, preaching apostolate. From the Gospel 
liad come his poverty ministry to sinful souls. Though for a time 
toril between his love of contemplativc withdrawal and his sense 
of obligation to active gospel ministry, Francis soon resolved his 
dilemma. After consultation with Brodicr Sylvestcr and Sistcr 


5 Lcg. maj., 4: 5, 11; 5: 6; 6: 1; 7: 1-2, 4-8 (VIH, 513-514). 

6 Lcg. maj., 8: 1-3 (VIII, 526-527). 

7 Lcg. maj., 10: 6-7 (VIII, 534-535). 



212 


RAY C. PETRY 


Clare, lie accepted as his first duty a commission to sinners by 
way of gospel declaration. Thereaftcr, he gladly went fordi to 
preach. Following an arduously active apostolate, Francis’ life 
mission of preaching was crowned in contemplative victory via the 
seraphic visitation 8 . So Bonaventure’s account continúes. 

Bonaventure in his Itinerarium presented Father Francis as the 
ideal pattern of bodi contemplation and action in reciprocal accord. 
On Mt. Alverna the Pouerello became the model ofpcrfect contem¬ 
plation as he liad already typified that of action. His liad been an 
active life of poverty-preaching-apostolate 9 . Now, on the moun- 
tain of rapture, liis dedicated example exercised its oíd priority 
over the spoken word. His preaching of the verbutn Dei, «the 
Lord’s word made short on die carth », was climaxcd by the « apex 
affectns». For Bonaventure was convinccd «that God wished to 
invite all truly spiritual men to accomphsh tliis passage into ecstasy 
at the instigation of the Pouerello’s example, more than by liis 
word » 10 . 

The association of gospel simplicity and sagacity that Francis 
lauded in his « Salutarion to the Virtues» liad been symbolized by 
the divine Mastcr’s own conjunction of the dove’s harmlessness 
and the serpent’s prudencc. Francis dcsired «evangelical men» 
as his disciples: those studying the Scriptures, not out of prideful 
curiosity, but in order to be lovers of the word. These were to be 
the genuine foliowers of Christ, « who praycd more than he read » * 11 . 
So, the Itinerarium enjoined those secking the sources of contem¬ 
plative rapture and sabbath rest «to inquire more of grace than 
of doctrine, more of prayer than the study of books ». There was 
real danger in a wholly intellcctualizcd preaching of the word 12 . 

Nonetheless, Bonaventure clearly and forcefully portrays 
Francis, not as the enemy, but as the friend, of scriptural inquiry 
and theological dcdication. In all his treatises and sermons, Bon¬ 
aventure unequivocally interprets his revered Father in Christ as 


8 Lcg. maj., 10; 11: 1-3; 12: 1-8; 13 (VIII, 533-545). 

9 Itinerarium mentís in Deum, 7: 3, in the Quaracchi edition of H. Duméry, Itincrairc 
de l'csprit vers Dieu , París, Vrin, 1960, pp. 102-103. 

10 Itin., 7: 3 (Duméry, L'itin ., p. 103, n. 3). 

11 Salutatio virtutum , in Opuscula Sancti Patris Francisci Assisiensis , Quaracchi, 1904, 
pp. 20-21; Lcg. maj., 11: 1 (VIII, 535); cf. Mt. 10: 16. 

12 Itin., 7: 5 (Duméry, L'itin ., pp. 104-105; Bougerol, Introdnction , pp. 210, and 
nn. 1 & 2). 
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the devout preacher of evangelical truth. Bonaventure knows that 
Francis stressed thc verbum Dei, thc fullest insight into whicli is 
impossible for diose not trained in scriptural perccption and doctri¬ 
nal veracity. Francis is represented as unreservcdly supporting the 
function of consecrated, scriptural theologians 13 . 

In his Testament, as Bonaventure wcll kncw, Francis liad enjoin- 
ed reverence for the ñames of the Lord and thc manuscripts 
containing them. Honor was to be accorded all theologians and 
all others transmitting thc very holy words. These protectors of 
truc doctrine were to be honored and venerated as «those who 
communicate to us spirit and life » 14 . 

The bent of the controverted Letter to St. Anthony seems, indeed, 
that of St. Francis: «It picases us that you teach holy theology to 
the brethren on condition that diose who givc theniselves to this 
study do not extinguish in themselves the spirit of loving praycr 
and devotion called for in the Rule». 

In the Testament, Francis recalled how, «after the Lord liad 
given [liini] brethren, the Most High, Himself, liad revealed it to 
[liim] that he was to live after the form of thc Holy Gospel». 
Forthwith, he liad put this gospel suasion into a few simple words 
later confirmcd as the First Rule 15 . 

This First Rule exliorted each preacher — perfeedy conforming 
to the tradition of the Holy Román Cliurch and only after proper 
authorization by it — «to preach by his works». All brethren 
were solemnly admonished to humility in all diings. Tliey were 
to shun vainglory and to rejoice inwardly in good words and good 
deeds. All were to guard themselves against the wisdom of this 
world and the prudence of the flesh 1B . 

In the early Rule diere is a brief homily on the preaching of 
thc divine word. It is a disarming gloss on the parablc of thc sowcr 
and the seed. The good pastor, Christ, calis on his followers to 
be true to his words which are spirit and life. Therefore, thc Rule 


13 Lcg. maj., 11: 1-2 (VIH, 535-536). Cf. PP. T. Desbonnets ct D. Vorreux, Saint 
Fran$ois d'Assise: Documents et premieres biographics, París, Editions Franciscaincs, 1968, 
pp. 681 ad n. 1, also 682, n. 3, on Francis as friend, not cncmy, oflearning. 

14 Testamentum S. Patris Francisci, in Opuse., pp. 78-79; Epístola II (Opuse., pp. 
104-105). 

15 Lettre 8 , a saint Antoine de Padoue (Documents , pp. 148-149, ad mi.); Test. (Opuse., 
pp. 78-79); I Rcg. (Opuse., pp. 29-62). 

16 / Rcg., 17 (Opuse., pp. 46-47); Documents, pp. 71-72. 
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says, « Let us hold fast the words, die life, and the doctrine of the 
Holy Gospel of the Lord ». Passages such as these, from the Writ- 
ings of Francis, became the basis for Bonaventure’s sermón and 
exposition on the Rule, his sermons on St. Francis, and his treatises 
interprcting the scriptural preaching responsibility of the Minors 17 . 

The more succinct, dcfmitive (Second) Rule exhorts the bro- 
thers that, in the preaching they do, their words be wcll considered 
and their eloquencc puré. Furdiermore, in his commentaries, expo- 
sirions, treatises, and sermons, Bonaventure recalls the stern injun- 
ction of the official Rule. Preaching is always to be for the utility 
and edification of the people. Announccmcnt is consistendy to be 
made to them of viccs and virtues, pain and glory, with brevity 
of words, « because the Lord made his word short on the carth » 18 . 

Bonaventurc’s Life of Francis, likc other Legends, depiets the 
foundcr’s preaching as a primarily hortatory invitation to Trini- 
tarian piety, to works of penitcnce and forgiveness, and to blcssed 
entrance into the Kingdom of Heaven. The altemative leads to 
hell at the behest of the devil and his works 19 . Blcssed Francis 
preached the divine precepts, promises, and judgments 20 . Bonaven¬ 
ture interprets the punishmcnt meted out to the man who refused 
to invest Iris single talent as a warning to those not preaching the 
word of God 21 . 

St. Bonaventure envisages the vocation of St. Francis as one 
of gospel-based and gospcl-inspiring poverty. Out of that evan- 
gclical renunciation, Francis actively dispensed the scriptural word 


17 I Rcg., 22 (Opuse., pp. 53-56); Documents , pp. 77-79. Cf. Sermones de Sanctis, 
De S. Patre tiosíro Francisco, Sernio IV (IX, 585 ff.) on Mane sentina semen tuum... ( Ecclcs., 
11 : 6 ). 

18 II Rcg ., 9 (Opuse., p. 71); Ep., V (Quam misil ad omttes custodes). Opuse., pp. 114— 
115; Documents, pp. 144-145, and nn.; Sermo IV, on 5/. Francis (IX, 586-587); Expositio 
super regulani Fratrum Minorum (VIII, 391 fF., especially on cap. 9, sec. 12-13, p. 430); 
Sermo super rcgulam Fratrum Minorum (VIII, 438-448, espcc. sec. 21, pp. 443 ff.); Lcg. 
tnaj ., 3: 1-3; 12: 7-8 (VIII, 510, 540). 

19 I Rcg., 17; 21 (Opuse., pp. 46-48; 50-51); Documents , pp. 71-73; 75-76, and nn.; 
II Rcg., 9 (Opuse., p. 71). Pope Innocent III’s permission to « prcach penitence» was, of 
course, an authorization to exhort the people, not to exposit doctrine. Cf. Documents, 
p. 75, n. 61; Leg. tnaj., 3: 10. Cf. Légcnde des trois compagnons, 12: 51, in Documents, pp. 
838-839. 

20 Sermo II, on St. Francis, Collado (IX, 582). 

21 Comm. Lk., cap. 19: 36-37; vers. 23-24 (VII, 485). 
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as the angcls’ food and journey-bread of sinners en routc to the 
blcssed patria 22 . 

In his Defense of the Mendicants, Bonaventure insists diat the 
Franciscans, diese « men in the State of the gospel-preaching-poor 
are sent out into the world for the sake of preserving and dispensing 
the teaching of the Scripturc as a spiritual food; and tliat in all 
matters pertaining to the salvation of souls diey stand out as as- 
sistants of the priests of Christ in charge of the flock » 23 . Thus, it 
was that «the Vicar of Christ and successor of Peter », under the 
Spirit’s guidance, «acccptcd with joy as a gift ffoni heaven this 
State of the gospel-preaching Mendicants who were to take carc 
of the salvation of souls». He did this without prcjudicing papal 
authority; «he adorned the liierarchy of the Church without dis- 
organizing it». For the scarcity of preachers at the time of the 
Mendicants’ advent was grievous 24 . 

These evangelical men, establishcd and sustained by the hier- 
archy and serving the salvation of souls in regularized fashion, 
are, moreover, helpless in their preaching mission « without the 
assistancc of the Scripture», a clear understanding of which is 
impossible aside from a « wise zcal... in reading, meditating, praying, 
contcmplating, listening, conversing and preaching». The admo- 
nition of Pope Grcgory the Great is truly apt: «those who are 
dedicatcd to the office of preaching should never cease to study the 
texts» 25 . 

Here, again, is Bonavcnture’s emphasis on the disciplincd in- 
teraction of prayerful study and dcdicated preaching; of sirnple- 
hearted contemplation and wise, evangelizing ministry. For Fran- 
cis, the six stages of the Itinerarium were indeed followed by, and 
interfused with, the incffable seventh grade of sabbatli rest with 
its consummating, self-immolating stigmata. 

The Mendicants, so obviously in the gospcl line of dcscent, 
gave up their own future for the salvation of souls. As such, they 
are heirs of Francis’ contcmplative-active commitment so movingly 


22 Lcg. maj., 3: 10; 7: 1-3, 8-9 (VIII, 512, 523, 525); II Reg., 6. 

22 Ap. paup., 12: 2 (VIII, 316). The translation is that ofj. de Vinck, The Works 
of Bonaventure , IV: Defense of the Mendicants, Patcrson, N.J., 1966, p. 256. 

21 Ap. paup., 12: 8 (VIII, 318-319); Works, IV, 262; cf. Ap. paup., 8: 19 (VIII, 
292-293); Leg. maj., 3: 10; 4: 11 (VIII, 512, 515-516). 

22 Ap. paup., 12: 13 (VIII, 320); Works, IV, 265-266; Reg. past., Pt. II, cap. 11. 
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summarized in the Vita. Preachers of proved worth, «they must 
be sustained in order to preach die Gospel». They do not preach 
«in order to be sustained » 26 . 

Not only does Bonaventure support the Mendicants against 
outsidc dctractors; but he also defends the role of theologically 
prepared, scriptural preaching against diose from within the 
Franciscan order who stubbomly deny all learning and biblical 
sophistication in preaching. For example, the anonymous master 
of the Three Questions repudiates the teaching-preaching ma- 
gistracy — or the title, at least. Fíe seems opposed to the use of 
books and Biblcs in the preaching of the divine word 27 . 

St. Bonaventure rebuts tliis position gendy, yet vigorously. 
He does so in Francis’ ñame and out of liis gospel vocation of 
scriptural preaching. Bonaventure insists that no one disparages 
magisterial pomp and aífectation more than lie. But none asserts 
more powcrfully the Franciscan cali to gospel teaching and preach¬ 
ing, abetted by wcll stocked scriptural texts and properly utilizcd 
secular learning. Who should declare the Gospel more affirmativcly 
and advisedly than the Minors who espouse it ? The use of Bibles 
and books, as of Missals and Breviaries, is hierarchically authorized 
for the preaching Minorites as much as were their gospel rule 
and preaching function. Bonaventure presses the Franciscan right 
to use philosophy and secular knowledge in defense of Catholic 
truth and against skillcd, wily heresy. St. Augustinc liad clearly 
advocated spoiling the Egyptians. So, doctors of thcology may 
expropriate philosophical doctrine. Augustine liad also argued that 
the Christian teachcr is unable to understand and interpret Holy 
Scripturc without expertise in otlier realms of learning 28 . 

In sermons four and five on St. Francis, Bonaventure places 
the preaching ministry in fitting proximity to that humility wliich 
St. Augustine liad also exaltcd. As will be later demonstrated, 
Bonaventure employs that virtue as the coefficicnt of Christian 
poverty and scriptural preaching, after the evangelieal life-style 
of St. Francis 29 . 


=° Ap. paup., 12: 3, 37-39 (VIH, 316,328-329); Works, IV, 29, 256, 288-289. 

27 Ep. de trib. quaest. (VIII, 331-336, cspcc. sec. 1, 6, 331-333). 

28 Ibid ., sec. 10-12 (VIII, 334-336). 

20 Sernio II, on St. Francis (IX, 578); Ep. de trib. quaest., 12-13 (VIII, 335-336); De 
doctrina, Lib., II, cap. 27, nn. 41 ff.; Ex. 3: 22; 12: 36. 
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What makes the Poverello’s carecr especially dcar to Bon- 
aventure is the Franciscan similarity to the beginnings and develop- 
ment of the Church. Here, the progression was from simple 
fishermen to teachers of greatest celebrity and dedicated learning. 
So, one may see in the religión of Blcssed Francis precisely what 
God disclosed; namely, that tliis movement was no product of 
human innovation but the divinely renovating work of Christ 
himself. Just as Christ’s work docs not fall away, but rather ad- 
vances, so diis evangelical revival exliibits the divine growth. 

Thus, once again, as before, leamed mcn havc not scorned to 
join diemselves to the consortium of the humble. In so doing, 
they have honored the scriptural injunction: «If any among you 
will seek wisdom, let him becomc foolish in order to be truly 
wisc». An oíd versión of Bonaventure’s peroration in rcply to 
the unidentified mastcr of the Three Questions lauds the Franciscan 
Rule as being one of unparalled perfection; indccd, nothing more 
or lcss tban the evangelical law aibbreviatum 30 . 

Bonavcnture in his fifth sermón on St. Francis takes as his 
text: «Learn of me, because I am meek and lowly in heart». 
Whether thought of as the word of Christ or of Francis — for 
it is both — here is the genuine verbum abbreviatum. This is the 
direct, pcrtinent, consummaring, evangelical word. Out of the 
humility and simplicity of his truc discipleship in Christ springs 
the genuine magisteriality of Francis and of his doctrine. Fie is 
the true master or doctor of unaffccted teaching. In liim, and his 
Rule, is the living summary of evangelical life. 

Francis was both the true disciplc and the true doctor. He 
could say «Learn of me», assuming the form of the disciple, 
because he was a true disciple. Also, « Learn of me », that is, « ac- 
cept my doctrine », because he was a true doctor. All thing sliave 
been hiddcn from the wise and revealed to the foolish. And who 
was this parvulus, this littlc one, if not Blcssed Francis; the one, like 
his Lord, both humble and despised ? He was the one who, among 
all the least — that is, the Friars Minor — remaincd first in the 
leastness of his Little Brethren. 

And the whole renounced, poverty-espousing, humility-serving, 
gospel-preaching way of Francis had been divinely validatcd and 
marvcllously revealed in the Stigmata, as by various miraclcs. 


30 Ep. de trib. quacst., 13 (VIH, 336, n. 6). 
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Even as Augustne found in humility the sum of evangelical 
pcrfection, so Francis, in his humble submission to God and neigh- 
bor, had establislicd the whole gospel pattern of his life and doc¬ 
trine 31 . 

Bonaventure’s fourth sermón on St. Francis treats the theme 
of sowing the divine sccd, moming and evening. This is the word 
of God that the wisc Ecclesiastes (11 : 6) calis for as incessant 
ministry. Bonaventure is aware of the rccurring caveat that preach- 
ing may wcll be a futile act. But he will not grant this insinuation. 
Thcre is always a divinely promptcd susceptibility of the poten- 
tially true hearer to genuine preaching. At the lócale of his 
prcaching on this occasion — possibly at the Univcrsity of París — 
one of the customs which Bonaventure calis the best, is the at- 
tendance of the academic community upon public preacliing. 
Bonaventure tells how a proud scholar callcd a humble passer-by 
to State his bclicf before the assemblcd students. The unsopliisti- 
cathed man gave a simple, crccdal reply. In this unadorned faith, 
the master humbly concurred. Bonaventure reminds his hearers 
how, in hu mili ty and poverty, as in stigmatic rapture, Francis 
ministcred in charity to all. His preaching was a testimony, not 
only to the Christian faithful, but also to Saracens, for example, 
and to the haughty Sultán, himself 32 . 

Preaching is for Bonaventure, as it was for Francis, the 
essence of the verbum Dei. For Bonaventure, to prcach is to sow 
the word of God. To prcach the divine word is to exposit and 
teach the Gospel of Christ. Preaching is not the mouthing of 
órnate words but the setting forth of the puré and simple truth 
of the faith. But this, as we have already seen, by no means con¬ 
notes a recession from the study of the texts — rather the oppositc, 
as the Defense reminds us. Wliat is proscribed for the preacher is 
not being studious but vaingloriously curious. «Taking notliing 
with one in the way » is not a prohibítion against provident study, 
but, rather, a stricture against vain solicitude. Prcaching is a veritable 
invitation to the Lord’s banquet at the end of the age, and a humble 
cultivation of the Church’s vineyard. This is what the Índex to 


31 Scrnio V, on St. Francis (IX, 592-595); cf. Aug., Ep. 118, alias 56, c. 3, n. 22 


(IX, 595-596). 

32 Scrmo IV , on St. Francis (IX, 585-590, espec. 585-586). 
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preaching in Bonavcnture’s Opera outlines, and what thc entire 
Corpus of liis sermons, commentaries, and treatises bears out 33 . 

All of tliis Bonaventure had deduced quite properly froni 
Francis’ own unión of word and work. After thc cxample of 
Christ, tlie preaching of the «shortened word» had as its end 
product thc leading of mcn and women to the love of God. The 
word is to be proclaimed so that pagans may believe in God the 
Father, thc Holy Spirit, and the Son as Crcator and Saviour of the 
world. Tliis is a doctrine agreeable to the Lord; one to be preachcd 
to infidcls and to others, with holiness and humility. Tliis is why 
the preachcd word is to be terse, disciplined, and chaste — fit for 
the cdification of the people. Henee, vices and virtues are, together 
with pain and glory, to be discerningly commentcd and crisply 
high-lighted. « For », as Francis everywhcre announced, «the Lord 
made his word short on the earth » 34 . In the primitive Rule, the 
kind of exhortation Francis practiced and the pope affirmcd for 
the friars was succincdy excmplified. « All my brothers may with 
God’s blessing, announce whenever they picase and to any sort 
of person the following exhortation and praise» : «Fear and 
honour, praise and blcss, thank and adore the Lord God omni- 
potent; three in one, Father, Son and Holy Ghost, creator of all 
tliings ». Further key words are « Rcpent... Givc... Forgive... Con- 
fess... Watch therefore, and abstain from all evil, and persevere 
in doing good unto the end » 35 . 

Francis had bluntly cautioned unlettered brethren against 
aspiring to letters and learning. Had he thereby ruled out the 
function of learned men ? Did Bonaventure falsify Francis’ will 
in making a place for the Service in the order of scholarly wisdom 
and true crudition ? Not at all. Bonaventure insists on a valid 
place for learning. He does tliis in thc Vita and throughout his 
corpus of writings. Despitc the animus of rigorists in the order, 
Francis’ own vote for humble learning in its due proportion sccms 


33 I Rcg., 16-17, 21; II Rcg., 9: 3-4 (Opuse., pp. 43-48, 50-51). Sce collccted rc- 
fcrcnces in Bougerol, Introduction, pp. 200-201; Cowm. Lk., cap. xiv, 38, 44 (VII, 370, 
373); cap. 9, sec. 5 (VII, 218); cf. Index (VII, 820). 

31 Admon., 21: 2; I Rcg., 16-17; II Reg., 9: 3-4 (Ps. 11: 6 ct Ps 17: 30; Rm. 9: 28); 
Opuse., pp. 15-16, 46-48, 71 and nn. 

33 I Rcg., 21 (Opuse., pp. 50-51); Lcg. maj., 3: 10; 4: 10-11 (VIII, 512, 515-516). 
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quite clear. As already noted, Francis liad, indeed, supportcd the 
role of dedicated theologians 36 . 

In his Exposition on the Rule, chapter 9, Bonaventure sensibly 
deduced the direct intent of Francis that tlie brethren study. How 
clse could the Lord’s word be sobcrly examined, duly pondered, 
and pithily delivcrcd ? Certainly, a specific chapter on the prcaching 
office in the dcfmitive Rule argües conclusively that no Religious 
is more dcfinitely commited to preach by reason of his State 
than onc professing the Rule 37 . 

Likewise, in a sermón on the Rule, Bonaventure praises it as 
truly « golden ». Just as gold outranks other metáis, so the « golden » 
rule is the most perfect of all rules, founded as it is on the gospel 
life. « The Rule of Life of the Friars Minor consists in obscrving 
the Holy Gospel of our Lord Jesús Christ, in living in obcdience, 
without having anything of onc’s own, and in chastity ». « This 
is truc », says Bonaventure, «because the entire substance of the 
Rule is drawn from the fount of evangelical purity ». This rule, 
thereforc, is not somc human innovation but an indubitably divine 
renovation. Its followers are truly professed in the tradition of the 
Apostles whom the Lord gave the commission of preaching the 
Gospel 38 . 

Thereforc, in his defense against the anonymous master, as 
in his Apología Pauperum, Bonaventure recalls the unequivocal 
authorization from the Román Catholic hierarchy and the express 
commission for the preaching office in a kind of support unpre- 
cedented for any other rule. 

If, therefore, the Franciscans are not to preach fables, but, 
rather, the divine word; and if they are not able to know this 
unless they rcad it; or to read it unless they ha ve writings; it is 
obvious diat implementing the Rule means having books for 
their prcacliing. Manifestly, the order’s profession of poverty 
docs not preelude the use of Missals for chanting the Mass or of 
Breviaries for obscrving the Hours. Neither does it prohibit having 


30 Lcg. maj., 11, 12 (VIII, 535-542); Ep. de trib. quaest. (VIII, 331-336); I Re#., 3: 
17; II Reg., 9-10 (Opuse., pp. 27-29, 46-48, 71-73). 

37 Expositio sttper Rcg. Fr. Min cap. 9, scc. 13 (VIII, 430-431); Ep. de trib. quaest., 
scc. 6 (VIII, 332-333). 

38 Sermo super reg. (VIII, 438-448), cspec. scc. 15, pp. 441-442. Cf. Expos. super reg., 
cap. 1, scc. 3 (VIII, 393), and cap. 9, scc. 13 (VIII, 430-431). 
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books and Bibles for preaching the verba divina. Who, indeed, 
ouglit to study the Gospel more than those whose very Rule is 
based upon it; those who profess and serve it ? 

There is a true magistracy — a genuine vocation of tcaching 
and learning — for those announcing the Kingdom of Heaven. 
Bonaventure fmds in full keeping with the Mastcr’s own, the 
studious teaching of God’s word. Such proscription of study as 
the Rule might seem to imply was not for the learned but for the 
presumptions of tlie unlettercd and the lay 39 . 

«You know», says Bonaventure, «how pleasing to Francis 
the study of Holy Scripture was... I, myself, have hcard from a 
brother yet living how, when a New Testament carne to his 
hand, and the many brethren could not have the use of it as a 
whole, he divided its leaves among thern, so that none rniglit be 
prevented from perusing it» 40 . Bonaventure tlien goes on to 
reitérate Francis’ regard during his life and at his death for authentic 
doctors of Holy Scripture and worthy theologians. 

Bonaventure has a treatise designed to answer the query why 
men such as the purportcdly humblc Franciscans are now callcd 
upon to preach and hear confessions, when they would not 
have becn expected to do so in the early church. His basic answer 
is that the current age is one of peculiar crisis for the church and 
its curial and preaching ministry. Now, as never before, people 
need to be instructcd how to believe and to live out of scriptural 
preaching and in regular confession. At this very juncture, when 
dcdicated, informed clergy are all too few, the friars have becn 
raised up with hierarchical approval to minister as St. Francis 
liad admonished; namely, by supplying the defeets of the clergy 
while remaining loyal to them. Now, with no slightest hazard 
to clergy or people, and only on properly designated terms and 
occasions, the Franciscans supplement dwindling pastoral resourccs 
in a time of social crisis and spiritual deterioration. 

New and more daring remedies are called for when the harvests 
are ripc and the laborers scarcc; when people multiply, new pro- 
blcms and issues spring up in town and country, and when many 
clergy, some bishops not excluded, give bad examplcs to their 


33 Ep. de trib. quaest., scc. 6, 7, 10, 11, 13 (VIII, 331-336). Scc, particularly, sec. 13 
and n. 13 on Nicolaus III’s, Exiit qui seminat (VIII, 332). 

43 Ibid., sec. 10-11 (VIII, 334-335). 
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flocks. Ccrtain pastors and liierarchs are suspended or excom- 
municated widi no wordiy replacements available. 

In such a crisis, whcn the church is menaced likc a frail vcssel 
in an angry storm, die Franciscans are sent fortli with pontifical 
approval to hclp bring impcrilled souls to safe harbor. With special 
commissions, therefore, from the Apostolic See, itself, diese Friars 
are deputized to help succor the faithful. From the very Rule 
approved and confirmcd by apostolic authority, the prcaching 
office is regularized. With it goes the hearing of confessions and 
the granting of absolutions to complement the evangelizing 
mándate 41 . 

In yet another treatise, Bonaventurc parries the continued 
assault on the friars’ prcaching and hearing confessions. Patiendy, 
Bonaventurc explains, again, diat the Apostolic See, noting the 
laxity of evangclical preacliing and curacy in perilous times, has 
callcd friars to the aid of the clergy as well as of the pcoplc. By 
their consccrated co-ministry of preacliing and confession, tliey 
may help succor souls and reduce the onus of pastoral deficiency. 

Prcsscd furthcr as to why the young and inexperienced are 
pcrmittcd to rendcr such crucial Services, Bonaventure sagely 
points out the wisdom of cliciting diese virtues in younger mcn, 
whcre age alone may not demónstrate them; also the valué of 
youtlis’ getdng expericnce under maturc supervisión bcfore being 
cast on their own resources 42 . 

But Bonaventure’s bcst defense against attacks upon the 
preacliing function of the friars from within and without is his 
positive, gospel offensive. Tliis approach capitalizes the evangclical 
witncss provided by Francis and bis Lord. Both submitted tliem- 
sclves to a ministry of souls born out of humility and poverty. 
Thus, Bonaventure subscribes to that trenchant word of both 
Christ and Francis which is the vcrbum abbreviatum. For tliis 
«shortcned word » was the word of his Lord truly madc Francis’ 
own. It is tliis shortened, all-consummaring word which comprises 
bricfly and plainly the sum of all evangelical perfection. It is to 
be discharged, bricfly, lest any one excuse himself for want of 


41 Quare Fraírcs Minores praedicení et confessiones audiant , sec. 12-13, 17-19 (VIII, 
378-381). 

42 Determinationes quacstionuni circa regulam Fratrum Minorum , pars. 1, quaes. 1-3, 
ct pars II, quaes. 3-4 (VIII, 338-339, 360-361). 
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books; plainly, lest any onc excuse himself out of ignorance or 
inexperience. 

Tlius, Frailéis was the true, humble disciple from wliom otliers 
could learn disciplesliip. He was the good teacher, master, and 
doctor of trnly unaffected doctrine. He could rightly say, after 
Clirist, « Learn of me, for I am meek and lowly of heart». Because 
he liad taught diligently, lie was made master of many disciples 
seeking the grcat Master. His doctrine was irrefutably certified 
by signs and miracles as the way of salvation. He was grantcd 
papal autliorization of his Rule and divine validation of his lifc. 

Bonaventure bclieved that it could be rightly said conceming 
Francis: « God created man in his image and after his likeness; in 
the image of Divinity and after the similitude of humanity ». In 
his preaching — especially to the powerful Sultán — Francis sought 
the martyrdom of one living unto Christ by rcadiness to die for 
his evangelically proclaimed faith. 

It was evidcnt to Bonaventure that Francis was trnly creatcd 
after the similitude of Christ’s humanity. He lived in conformity 
to Christ’s poor, humble life; to his vicarious passion; and to his 
triumphant rcsurrection. 

Bonaventure believed that Francis, like his Master, was the 
consummate inseminator of the faith. For to sow is to preach 
the word of God. And tliis man — a term licrc applied to Christ 
in his manhood — sowcd his sced when he preached liis gospel 
doctrine 43 . Francis made his Master’s preaching vocation liis own. 
Bonaventure, himself a man of evangelical piety and sound doc¬ 
trine, espoused the gospel ministry of Francis and of his Lord. 


48 Sermo III, on St. Francis (IX, 582-585); Comm. Lk., cap. XIII, 39 (VII, 346-347).. 
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DER EINFLUSS DES HL. BONAVENTURA AUF DIE 
DEUTSCHE THEOLOGIE MIT BESONDERER BERÜCK- 
SICHTIGUNG DER THEOLOGIE UND MYSTIK DES 
SELIGEN HEINRICH SEUSE 


Summarium. - De influxu Seraphici Doctoris in thcologiam 
sic dictam germanicam habito rcspectu spcciali ad thcologiam 
mysticam Henrici Scuse OP in pracscnti studio agitur. Huius 
indagationis duae sunt partes, quarum prima uti fundamen- 
tum alterius habetur. Thcologiam bonaventurianam apud 
theologos germánicos ss. XIV-XVI magni fuisse operum 
S. Bonavcnttirac manuscripta in Gcrmaniae regionibus fusc 
latcque pervulgata et editionum series hic typis expressarum 
clare ostendunt. Quod autem attinct thcologiam mysticam, 
teutónico nomine in theologiae historia celeberrimam, eam 
S. Bonavcnturac spirare mentcm non potcst negari. Henricus 
Seuse autem in primo opuscolo suo (de veritate) defensor sui 
magistri Eckhart strenuus, postea, a Superioribus sui Ordinis 
corrcptus, S. Bonavcnturae sectator cst fidelis. 


Der 700. Todestag des groBen Franziskanertlieologen S. Bo- 
naventura aus Bagnoreggio bei Vitcrbo diirfte auch und gerade 
der deutschen Theologie in Erinnerung rufen, was sie dem Sera- 
pliischen Lehrer verdankt. 

Der gesamte Orden des heiligen Franziskus verehrt in dem 
heiligen Doctor und Magister regens der Pariser Universitat den 
gleichsam zweiten Gründer des Ordens der Minderen Briider, 
weil er in schicksalstraclitiger Stunde dic noch junge, aber schon 
von inneren Auseinandersctzungen um eine franziskanische Spi- 


S. Bonaventura II. 
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ritualitát fieberhaft geschüttclte Stiftung des hciligcn Franziskus 
rcttetc, ais cr ihr im Jahr 1260 in den Constitutiones Narboncnses 
klare Bahnen wies, in seinen theologischen Werken ein ordensei- 
genes theologisches Denken erschloss und in seinen aszetisch- 
mystischen Schriften einen fiir jeden Franziskusjünger guten Wil- 
lcns moglichen christlichen und doch typisch franziskanischen 
Hohenweg wies. 

Eine ahnliche, wenn auch nicht gleichc, so doch cindeutige 
Rolle, so scheint es, díirfte ihm in der Geschichte der altdeutschen 
Mystik 1 zuzuschrciben scin, ais sie im 14. Jahrhundert durcli dic 
Umdcutung mystischer Gcdanken und Flochidealc seitens der 
Briider und Schwestern des frcicn Geistcs 2 und durch die Verur- 
teilung des damals führenden Thcologcn der altdeutschen Mystik, 
Meisters Eckhart ("j" 1328), der fiir die kirchliche Behorde in Koln 
wie in Avignon in manchen ÁuBerungcn den Sektierern nahe 
zu kommen und sie zu begiinstigen schien, in eine Existcnzkrise 
zu geraten drohte 3 . 


1 Vgl. Günther Müller, zur Bestimmung des Bcgriífs «Altdcutschc Mystik», 
in: Kurt Ruh, Altdeutsche und altnicderlándischc Mystik , Darmstadt 1964 (Wege d. For- 
schung Bd. XXIII), 1-64, S. 1: « Mit deni Ausdruck ‘altdcutschc Mystik* ist zwar nicht 
auf cinc scharf umgrcnztc, deutlich abgehobene Gegebenhcit hingcwicscn, wohl aber 
wird damit umniBvcrstándlich ein bestinimter Bcreich umschriebcn, und es kann darin, 
wo nicht dic Bchauptung, so doch die Fragc bcschlosscn scin, ob nicht dic Viclhcit der 
Erscheinungen, dic dort sichtbar werden, in einer noch nálicr zu bestimmenden Wcisc 
cinc Einlicit tragt. Mit anderen Worten: wenn von altdcutscher Mystik gcsprochcn wird,. 
so wird etwas irgendwie in sich Zusammcnhangcndcs gemeint, mogen auch dic Umrisse 
dieses Etwas undcutlich, dic Zusammenhange ungcklart scin. Es handelt sich in diesetn 
Sinn zunachst cinmal um Schriften vorwiegcnd dcutscher Sprache undjedenfalls deutschcn Sprach - 
gebiets aus der Zeit von der Mittc des dreizehntcn bis zwn beginnenden scchzchntcn Jahrhundert. 
Und zwar um Schriften unmittelbar religiósen Inhalts. » In diesem Sinn wird auch von uns 
das Wort « altdeutsche » und « deutschc Mystik » gcbraucht. 

2 Vgl. Herbert Grundmann, Rcligidse Bewegungcn im Mitteíalter , Darmstadt 1961, 
355-402; ders., Nene Beitrdge zur Geschichte der religiósen Bewegungcn im Mitteíalter , in: 
Archiv.f Kirchengeschichte 37 (1955) 129-182; Georg Hofmann, Die Briider und Schwe¬ 
stern des frcicn Geistes zur Zeit Heinrich Seuses , in : Henrich Seuse . Studien ztirn 600. Todcstag 
(1366-1966) gcsammclt und herausgegeben von P. Dr. Ephrem M. Filthaut OP, Koln 1966, 9-32. 

3 Vgl. Johannes XXII., <' In agro dominico » (27. Marz 1329), hersg. von H. De- 
nifle, in: Archivf. Lit. und Kirchengeschichte des Mittclalters 2 (1886), 636-640; Josef Koch 
Kritischc Studien zum Echen Meistcr Eckharts, in: Archiv. Fr. Praedicatorum 29 (1959) 5-51; 
30 (1960) 5-52 (Dic Kolncr Jahre, der ProzcB und dic Verurtcilung) ders., Zur Einführung , 
in: Meistcr Eckhart Der Predigcr. Festschrift zum Eckhart-Gedcnkjahr , Freiburg-Basel-Wicn 
1960, 1-24. 
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Das zu bclcuchtcn — es kann sich dabei nur um einen 
bescheidencn Beitrag handeln — ist das Anliegcn dcr vorlicgenden 
Untersuchung iiber das Verhaltnis des seligcn Heitirich Seuse (ca 
1295-1366) * * * 4 zum heiligen Bonaventura. 


I. 

Damit haben wir bcreits die Methode angedeutct, die uns in 
dieser Studie, die wir selbcr nur wie cine Vorstudie zu umfassen- 
deren Arbeiten betrachten mocil ten, leiten solí und allein fiiJiren 
kann. Einc rein theologischc Quellcnanalyse wird uns die Vater, 
Kirclienlclirer, Theologcn und Philosophen vorfüliren, die Seuse 
wortlich und nicht wortlich ziticrt: Atlianasius 5 6 , Augustinus G , 
Cassianus 7 , Damascenus 8 , Chrysostomus 9 , Gregor M. 10 * , Igna- 
tius u , den «süzen herr sant Bernhart» 12 , den «selig », «lieilig » 
« meister Eghart (Egghart, Eghard) » 13 , den «lieb lercr sant Tlio- 


4 Wir ziticren im folgcndcn fíir die deutschen Scliriften Seuses: Seuscs Lebcn, Büchlcin 
dcr Evvigen Weishcit, Büchlein der Wahrheit, Briefbüchlcin, das grofie Bricfbuch, Prc- 
digten, das Minncbüchlcin, die kritische Ausgabc: Karl Bihlmeyer, Hcitirich Seuse . 

Deutsche Schrifteti , Stuttgart 1907; unveranderter Nachdruck Frankfurt a.M. 1961. Für 

das Horologium Sapicntiac , Seuses einzige latcinische Schrift, zitieren wir nach dcr edi- 
tio (ex operibus H. Deniflc) Carolus Rjchtstatter SJ, Taurini (Italia) 1929. Zu Seuses 
Leben, literarischcr Tatigkeit udgl. vcrwciscn wir auf die im allgcmeinen immer noch 
gültigcn Ausfiihrungen, die Karl Bihlmeyer seiner kritischen Ausgabc ais Einleitung 

vorausschickt. Übcr den ncucstcn Stand dcr SEUSE-Forschung und dcr SEUSE-Litcratur 
vgl. Heinrich Seuse , Studien , oben Anm. 2. Zum Vcrzcichnis unsercr Abkürzungen: Di = 
= Bihlmeyer, H. Seuse , Deutsche Schriften; Hor= Horologium Sap. Vita = Lebcn Seuses; 
Bdew — Büchlein der Ewigen Weishcit , Bdw = Büchlein dcr Wahrheit. Um den des Mittcl- 
hochdcutschen Unkundigen Seuses Gedankcn vcrstandlichcr zu machen, vcrsuchte ich 
die cntsprcchcndcn Textc zu übcrsctzcn; cinc gute Hilfe dabei war mir Nikolaus Heller, 
Des Mystikers Heinrich Seuse O. Pr. Deutsche Schriften , vollstandige Ausgabc auf Grund 
dcr Handschriften, eingeleitet, íibertragen und crlíiutert, Regensburg 1926. 

6 Bi 367, 26. 440, 24. 490, 4. 

6 Bi 180, 10. 183,22. 185,11. 350,26. 501,1. 510,12. 515,24. 

7 Bi 105, 28. 106, 34. 

8 Bi 333,14. 176,8. 272,16. 

9 Bi 50, 22. 

10 Bi 383, 3. 388, 20. 418,1. 429,18. 455,11. 464,17. 499, 5. 505, 9. 521.10. 

11 Bi 392, 25. 

12 Bi 38, 9. 187,19. 193,16. 197, 25. 254, 17. 256, 6. 366, 2. 424, 6. 434, 6. 437,10. 
499,10. 501,10. 521,9. 525,23. 

13 Bi 22, 28. 63, 4. 99, 20. 
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mas » 14 , dem er die groCten Lobsprüchc zollt 1S , Bonaventura, den 
cr wortlich und nicht wortlich abschreibt bzw. iibersetzt und nicht 
nennt 16 , Dionysius Arcopagita, den er ais «sant» und «licht» 
bezeichnet 17 , und schlieBlich den Philosophen katexochen Aristó¬ 
teles 18 . Einc solche Methode erklart kategorisch: «Die engen 
Beziehungen zwischen Mystik und Scholastik im allgcmeinen und 
zwischen Seuse und Tilomas im besondcrcn sind unanfechtbar ekla- 
tant. Obwohl Tilomas auch fiir Eckliart und Tauler wiclitigc Qucllc 
und Autoritat ist, gilt das in cincm noch viel hoheren Grade für 
Seuse. Nicht nur, daG er ilin pcrsonlich nennt, und in den dcutschcn 
Schriften ais das ‘ klare licht ’ und den ‘ lerer ’ und im Horologium 
Sapicntiae ais den ‘ doctor egregius, rosa sinc spina, sol sinc nube ’ 
preist, cr folgt ihm auch tatsachlich in alien wichtigen Fragen 
weitgehcndst. Obwohl Tilomas vcrhaltnismaBig oft genannt wird, 
vollzicht sicli dcnnoch auch die Bcnützung diescr scholastischen 
Hauptquelle Scuses zumeist unauffállig, gelegentlich fast wortlich, 
oftcr aber nur in siimgemaBcr klarer Übercinstimmung » 19 . Weil 
man aber in der Passionsmystik Scuses einen ganz andcren Atem 
spiirt, den zu leugnen sinnios crscheint, hciCt das Endurteil: 

«Von Thomas hat er vor allcm die dogmatische Grundlage, 
den eigendichen Lehrgehalt, die ganze theologische Grundrichtung 
und damit auch die sicherc und klare Scheidung der mystischen und 
spckulativen Leliren von allem Unkirchlichen und Panthcistischcn 
(wie beispielsweise in den Lehren von Gott, Krcatur, gottlich- 
menschliches Wesen); von Bernhard und Bonaventura aber hat 
cr mehr die Fárbung, die praktische und gemütvolle Anwcn- 
dung » 20 . Historikcr vcrurteilen cine solche einseitig theologische 


14 Bi 180,17. 428, 3. 453, 29. 

15 Hor 1. II, c. 1: p. 178. 

10 Vita Kap. 51 u. 52 aus dcm Itinerarium c. 5 u. 6, siche wcitcr unten. 

17 Bi 180,11. 328,16.24. 342,15. 388, 21; sant D. 455, 6; der licht(c) 190, 4. 390,1. 
471,6. 

18 Bi 171,12. 428,1. 510,12. 522,11. 177,15 ff. 

19 Joseph Büfilmann, Christuslehrc und Christusmystik des Heitirich Seuse , Luzcrn 
1942, 206. 

20 Ders., ebd.y 220. Ein solchcs Urteil ist um so erstaunlicher, weil Bühlmann in 
scinen sehr fleiBigcn Untcrsuchungen schr vicie Bezüge Seuses zu Bonaventura aufweist; 
so im Kap. 1: Christus das Wort des Vaters, SS. 22, 25-27; Kap. 2: Christus der Gott- 
mensch; bei der Behandlung der Brautmystik Seuses, S. 41; die ewigc Wcishcit ais gott- 
menschlichc Wcishcit, S. 43; bei der Lcidcnsmystik, S. 65 ff; bei der Maricnklage, S. 72; 
von der Nachfolgc des Gckrcuzigten, SS. 81, 87 f.; von der Gottcsmutter ais Kaiscrin 
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Betrachtung der altdcutschen Mystik. « Solange man dic theolo- 
gischen Lehren der Deutschen Mystik », sagt einer dcr bcsten Ken- 
ner der geschichtlichen Grundlagen der Deutschen Mystik, « nur 
im Zusammenhang einer Geschichte der philosophischen Mystik 
betrachtet, ihren Gedankengehalt auf seinc philosophisch-theolo- 
gischen Quellen zuriickführt und in scincm Verhaltnis zur glcichzei- 
tigen Scliolastik untersucht, hat man es nicht eigentlich mit der 
Mystik ais einer Wirklichkcit des rcligiosen Lcbens zu tun, und 
es wird von da aus niemals vcrstandlich werden, wie es dazu kam, 
daB die Traditionen mystischer Lehre in dcr deutschen Mystik 
noch einmal lebendig und wirksam geworden sind, sich glcichsam 
noch einmal geschichdich inkarnicrt haben. Erst wenn man dic 
rcligiosen Krafte erkcimt, von denen diese Verwirklichung der 
Mystik ausgeht und getragen wird, tritt dic Deutsche Mystik aus 
den Abstraktionen der Philosophiegeschichte heraus ais einc kon- 
kretc Gcstalt in dcr Geschichte dcr mittelaltcrlichcn Religión und 
Frommigkeit 21 . 

Von wem aber gingen diese Krafte aus, von denen hier der 
Historikcr sagt, daB sie eine spatere Deutsche Mystik erst vcrwirk- 
licht und getragen liaben ? Eine sicherc Antwort gibt uns der 
Germanist Kurt Ruh, dcr in einer Einfuhrung zu seiner vorbildli- 
chen Studic « Bonaventura deutsch » dic Forschung also zusammen- 
faBt: «Von besonderer Bedeutung sind in diescm Zusammenhang 
die Ansatze zu einer mystischen Thcologic in deutscher Sprache: 
sie bctreffbn Davidsche Traktatc. DaB David von Augsburg nicht 
im eigentlichen Sinne des Wortes Mystiker gewesen ist, sei zuge- 
geben: sicher ist— das bczcugt scin lateinisches Wcrk ‘De compo- 
sitionc’ —, daB cr mystische Lehren vermittelt hat, und zwar vor 
aliena im AnschluB an Bernhard von Clairvaux und Wilhclm von 
St. Thicrry (Epístola adfratres de Monte De/,Migue PL 184, 307-364). 
In diesen Fundamenten einer deutschsprachigen mystischen Lehre 
und thcologischen Spekulation sitad dic Davidschen Schriftcn dic 
wichtigstc Vorstufc zur Mystik Mcister Eckharts und seines Krei- 


und Muttcr des Kaiscrs, S. 116; von der unloslichcn Vcrbindung Christus-Maria, S. 118; 
vom bcschaulichen Gebet, in dem der Mcnsdi zur Ruhe gclangt, S. 131 ff.; vom Aufbau 
des gcistlichen Lebens im drcifadicn Weg: via purgativa, illuminativa, unitiva, SS. 153, 
157; von der Verchrung dcr Mensdihcit Christi SS. 165, 167. 

21 Herbert Grundmann, Die geschichtlichen Grundlagen der Deutschen Mystik , in: 
Kurt Ruh, Altdentschc und Altniedcrlandische Mystik , 90. 
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ses» Derselbe Forscher stellt nach einem kurzen Essay übcr die 
Geschiclite dcr Frommigkeit, in dcr dic zweite Franziskancrgene- 
rarion auf deutschcm Boden cine imponiercndc Leistung boten, 
fiir cinc dcutschsprachige Thcologic des 13. Jahrhunderts folgende 
zu wenig bekannte Tatsache heraus: «Der Anteil des Minoriten- 
ordens an der Entwicklung einer deutschspracliigen Theologie im 
13. Jahrhundert ist nicht nur bedeutsam, sondern cntschcidend. 
AuCer Mcchtilds von Madgeburg (f 1282 oder 1294) Bucli vom 
‘FlieBenden Lichte der Gottheit’ sind fast alie Prosawerke von Rang 
franziskanischcn Ursprungs oder gehoren doch in die Nalic fran- 
ziskanischcn Schrifttums. Wir diirfcn den Leitsatz aussprechen: 
Deutsche Prosa des 13. Jahrhunderts ist Prosa dcr Franziskancr » 23 . 

Die Deutsclic Mystik wird crst die Mystik der Dominikaner 
init der Wendc zum 14. Jahrhundert. Und dcr eben zitierte Ger- 
manist Kurt Ruh machí darauf aufmerksam, daB damit nur gesagt 
sei, « daB ihre Schopfer und hauptsachlichsten Trager dem Predi- 
gerorden. angehoren, keincswegs daB sic auch ais ‘Ordenstlicologie’ 
anzusprcchen ist» 24 . Und um jeder falschcn Perspektive den Winkel 
abzuschneidcn und einer cinscitigen tlicologischen Analyse die 
Wege zu verlegen, fügt er hinzu: «Nicht einmal ein Primat tho- 
mistischer Doktrin darf von vornherein ausgesprochen werden, 
auch wenn dic Dominikaner seit dem Jahre 1278 vcrpflichtct waren, 
der Lchrc des Aquinaten zu folgen. Vielmchr geht die Frage darum, 
ob nicht dic Mystik des Predigerordens franziskanischer Doktrin 
nálicr stehe ais thomistischer» 25 ! Die franziskanische Doktrin 
aber kann in diesem Falle, so betont auch K. Ruh, nur Bonaven- 
turasche Metaphysik und Mystik heiBen 26 . 

So stehen wir vor der Frage nach der Bonaventura-Rezeption 
¡ni deutschen Spracli- und Kulturraum 27 . 


Kurt Ruh, Bonaventurn deutsch. Ein Bcitrag zur deutschen Franziskancrmystik 
und -scholastik. Bibliotheca Germánica 7, Bcrn 1956, 51. 

23 K. Ruh, Bonavcntura deutsch, 51. 

24 Ebd. 

25 Ebd. 

26 Ebd. 

27 Darin ist dcr gcsamtc niederlandische Raum miteinbezogen, vvie die Germa- 
nisten und Historiker es verlangcn: « Aus dem einfachcn Grunde, weil dic Sprachgrenzcn, 
die das Ndld. (Niederlandische) vom Ndd. (Norddeutschcn) und Mittclfrankischcn schei- 
den, in mittclaltcrlichcr Zeit kcinc literarischcn Grcnzcn gewescn sind. Obcrdeutschc 
Werkc drangen rheinabwárts in den niederlandischen Sprachraum ein: Schriften der 
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Wer einen Einblick genommen hat in den bibliothekarischen 
Befund dcr lateinischen Handschriften, in dcnen uns die Werkc 
des Seraphischcn Lehrers überliefert wurden und den die P. P. 
Editores dcr Opera Oninia S. Bonaventurae von Quaracclii mit 
einer für die damalige Zeit erstaunlich guíen und gesundcn Kritik 
in den Prolegomcna der jeweiligen Bande niedergelegt haben, wird 
nicht wenig erstaunt sein, wie groB der Anteil der Handschriften ist, 
die man auf dcutschen Bibliotlieken entdcckthat. Wahrend sich dcr 
deutsche Anteil an den für den Sentenzenkommentar zitierten Hand¬ 
schriften wie folgtverteilt: I Sent 28 von 58 Mss 17; II Sent 281 von 75 
Mss 20; III Sent 28b von 67 Mss 17 bzw. 18; IV Sent™ von 70 
Mss 21, für das Hexaémeron 29 von 10 Mss 7, so steigert er sich 
für das Breviloquium 30 von insgesamt 227 Handschriften auf 123 
(15 ex s. XIII, 48 ex s. XIV, 64 ex s. XV, 1 ex s. XVI), für das 
Itinerarium mentís in Deum 31 von insgesamt 138 Handschriften auf 
95 (3 ex s. XIII, 27 ex s. XIV, 64 ex s. XV, 1 ex s. XVI) und für 
den Traktat De reductione artium cid theologiam 32 , den Bonaventura 
sehr wahrscheinlich wahrend seincr Pariser Lchrtatigkeit (1248/56) 
ais Vortrag vor vcrsammelter Studentenschaft der Pariser Univcr- 
sitjit gehaltcn hat 33 , von 34 Handschriften auf die crstaunliche 
Anzahl von 24 (8 ex s. XIV, 14 ex s. XV, 1 ex s. XVI). 

Ein solcher Befund darf aucli für den deutschcn Geistesraum 
das Wort in Anspruch nehmen, das der einfluBrcichste Gcstalter 
des ausgehenden Mittelalters, Johannes Gcrson (f 1429), von der 


deutschen Mystikcr und dann vor allcm dic religiósen Volksschriften...»; vgl. K. Ruh, 
Bonaventura deutsch, 91; H. Grundmann, Grundlagen der Deutschen Mystik, 76, Anm. 9: 
« Weder dic Sprache und die politischcn Verháltnissc noch auch die Zusammenhánge 
der religiósen Bewegungen des 13. Jahrhundcrts rcchtfertigcn und gestatten eine solche 
Abtrcnnung dcr ‘niedcrlándischen*, hollandischcn von der deutschen Gcistesgcschichtc; 
nur überaltcrte Vorstcllungcn von Deutschcr Mystik widerstreben einer neucn Anschauung, 
die alies, was wir seitdem übcr die frühen mystischcn ÁuBcrungcn in dcr Volkssprache cr- 
fahren haben, in scincm geschichtlichen Zusammenhang zu sehen lehrt». 

28 Vgl. I, LXXVI-LXXIX. 

28a Vgl. II, VII-XI. 

28 ^ Vgl. m, vi-x. 

28c Vgl. iv, n-vn. 

29 Vgl. V, XXXIX-XL. 

30 Vgl. V, XVII-XXVI. 

31 Vgl. V, XXVII-XXXIII. 

32 Vgl. V, XXXIV-XXXVI. 

33 Vgl. V, XXXIII. 
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schulischen Bedeutung des Breviloquiums zusammcn mit dem 
Itinerarium und damit von der Bonaventuraschen Thcologie im 
14./15. Jahrhundert niedergcschrieben hat: « Sicut apud gramma- 
ticos Donatus de partibus oratioiiis, et apud lógicos Summulae 
Pctri Hispani traduntur ab initio no vis discipulis ad memoriter 
recolcndum; sic apud tbcologos discípulos Breviloquium Bonaven- 
turae, quod incipit: Flecto genua mea, vidcretur salubriter impo- 
nendum, iuncto Itinerario suo mentís in Deum, quod incipit : 
In principio primum principium » 34 . 

Wcnn es uns wundcrn sollte, da6 gegcniibcr dem Brevilo¬ 
quium und dem Itinerarium der Scntenzenkommentar Bonaven- 
turas weniger verbrcitet war, so darf dabei nicbt vergessen werden, 
dafi bereits gegen Ende des 13. Jahrbundcrts die Franziskanerlekto- 
ren der Studienhauser Erfurt und Magdcburg im Geistc Bona- 
venturas ilire Sentenzcnkommcntare und Abbreviationen scbrie- 
ben. Die P.P. Editores von Quaracchi wiesen zu ihrer Zeit bereits 
darauf bin 35 . So schricb Johannes von Erfurt, der 1275 in Erfurt 
und 1285 in Magdcburg und 1309 wieder in Erfurt dozierte, ne- 
ben scinen juristiscben Werken einen Sentenzenkommentar, der in 
seinen drci ersten Büchern sicb an Bonaventura anlehnt und im 
lctzten Buch semen zeitgenossischen Mitbruder Petrus de Trabi- 
bus ais Quelle vermuten laGt 30 . Ebenfalls aus der zweiten Hrilftc 
des 13. Jabrbundcrts ist uns unter dem Ñamen fr. Henricus O. Min. 
eine Abbreviatio Bonaventurae I-IV in vicr Handschriften— Berlín, 
Bergamo, Freiburg (Scbw.), Nürnberg — crbalten. Unter dem 
bescheidencn Ñamen Bruder Heinrich aus dem Orden der Min- 
derbrüder verbirgt sich kein geringerer ais jencr Heinrich von 
Isny, der nacli scinen Studien in París, wo er selir wahrschemlich 
Bonaventura bortc, ais Ordenslektor in Basel, Mainz und Ztíricb 
dozierte, ais Bcichtvater und Arzt mit den Habsburgern vcrbundcn 


31 Vgl. Zitat V, Prol. c. III, XV. 

35 I, LXV. 

36 Vgl. F. Stegmüller, Repertorium Commentar, in Scnt. Petri L. I, Würzburg 1947, 
n. 444; ders., Repertorium Bibl. III, Matriti 1951, n. 4460; L. Meier OFM, Desellóla Fran¬ 
ciscana Erfordiensi s. XV. in: Antonianum V (1930) 57-94, 157-202; VI (1931) 333-362, 
443, 474; ders., Die Barfiiücrsclnile zu Erfurt, Miinstcr i.W. 1958; M. Grabmann, Der 
Einfluü deshl. Bonaventura attfdic Tlicologic und Frdmmigkcit des Mittelalters, in: Zeitsclirift 
fiir Kath. Thcologie auf Kricgsdaucr vercinigt 19 (1944) bzw. 68 (1944) 22; V. Heynck, 
Johannes v. Erfurt, in Lex.f. Theol. u. Kirchc V (Freiburg, Brsg. 1960 3 ) 1030 und dic dort 
angegebene Literatur. 
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war und bis zu seinem Tode 1288 zu Hagenau im ElsaB « secreta- 
rius » Rudolfs von Habsburg blieb, 1275 Bischof von Basel und 
1286 Erzbischof von Mainz wurde und ais Heinrich II., gcnannt 
Knodcrcr odcr Kugullin, d.h. Strick-odcr Kuttentrager, in den Re- 
gistern der Erzbischdfc von Mainz gefiihrt wird 37 . Mehr ais eine 
Abbreviatio ist der ganz im Gcistc Bonaventuras noch im 13. 
Jahrhundert geschricbene Sentenzenkommentar des Hugo von 
Schlettstadt OMin. 37a . 

Es diirfte aber in diesem Zusammenhang gerade im Hinblick 
auf das Vcrhaltnis Scuses zu Bonaventura und der franziskanischen 
Thcologie nicht bclanglos sein zu erfahren, daB der EinfluB Bo¬ 
naventuras auf dic dcutsche Theologie sich zuerst und wohl am 
deudichsten und durchgrcifcndstcn bei einem zeitgenossischen 
deutschen Dominikanertheologen Hugo Ripelin von StraPburg 38 
zcigt. Sein um 1265 entstandenes Compendium theologicae veri- 
tatis, das in cinzclncn Handschriften sogar dem heiligen Bonaven¬ 
tura zugeeignet wird, ist in seinem ganzen Aufbau, in seiner Doktrin 
und gutenteils auch in der sprachlichen Formulierung im weitesten 
Umfang vom Brcviloquium des Scraphisclien Lehrers abhangig. 
Das haben zunachst K. Sclnnitt 39 für dic Gotteslchre festgestellt und 
M. Grabmann für dic Gnaden- und Tugcndlehre 40 . Da dieses 
Compendium theologicae veritatis besonders in Dcutschland in 
übcraus zahlreichen Handschriften verbrcitet war — sehr friih 
gedruckt und zweimal ins Mittclhochdcutsche übertragen — und 
im theologischen Unterricht wic auch für dic Zwecke der Sccl- 
sorge und Predigt rcichlich vcrwertet wurde, dcshalb ist gerade 
durch diese Schrift des StraBburgcr Dominikancrlcktors die theolo- 
gischc Gedankenwelt des hl. Bonaventura sehr friih und ebenso 
stark in dic dcutsche Theologie des Mittelalters eingestromt. Auch 


37 Vgl. A. Brück, in Lex.f. Th.ti. Kirchc V, 196 f., F. Stegmüller, Rep. Conim. 
in Scnt. I, n. 320; M. Grabmann, Der EiiifluQ des hl. Bonaventura, 22. 

37 3 L. Meier OFM., Die Handschriften des Sentenzenkommentars des Fr. Hugo von Schlett¬ 
stadt OFM., in: Archivum Franciscanum Historicum 22 (1929) 181-185. 

38 Vgl. F. Stegmüller, Rep. Comm. in Scnt., I, nn. 368-370, 1; H. Fischer, in: 
Lex f Tlt. n. Kirchc, V. 519 f.; M. Grabmann, Der EinJhtQ des hl. Bonaventura, 21.; ders., 
Mittelalterliches Gcistesleben I. München 1926, 175-185. 

39 K. Schmitt, Die Gotteslchre des Compendium theologicae veritatis des Hugo 
Ripelin von Strattburg (Einc dcutsche thcologische Tcrminologie des 14. Jahrhunderts) 
Miinstcr 1940. 

10 M. Grabmann, Der EinfluQ des hl. Bonaventura, 21. 
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die Laienwclt wurdc so mit den tiefen Gedanken des Seraphischen 
Lehrcrs bekaimt. Jakob Wimpheling berichtet noch um 1507 von 
Leuten aus dem Volk und von Laien, die neben deutschen Ausga- 
ben der Heiligen Schrift und eincr deutschen Nachfolge Christi 
auch das Compendium theologicae veritatis in dcutschcr Sprache 
lesen 41 . 

Einc gcwiC erfreuliche Antwort des deutschen Geistes auf 
Bonavcnturas Werke und Büclier, die in seinem Geiste geschrieben 
wurden. Imponiercndcr noch wirkt diese Antwort, wcnn wir die 
Rezeption Bonavcnturas mystischer Schriften gcnauer betrachten. 
Die P.P. Editores von Quaracchi zahlen: 

für das opusculum I., De triplici via alias incendium amoris 42 , 
299 Handschriften insgesamt ; davon befmden sida im deutschen 
Kultur- und Geistesraum 205: 1 aus dem 13. Jahrh., 64 aus dem 
14., 139 aus dem 15. Jahrhundert; 

für das opusculum II., Soliloquium 43 , 257 Handschriften, davon 
sind auf deutschen Bibliotheken 209: 44 aus dem 14. Jahrhundert 
von denen eine groBere Anzahl sichcr vor 1350 geschrieben ist, 
165 aus dem 15. Jahrhundert; 

für das opusculum III., Lignurn vitae 44 , 175 Handschriften; da¬ 
von auf deutschen Bibliotheken 107: 2 aus dem 13. Jahrhundert, 
33 aus dem 14. Jahrhundert, von denen ein gutes Drittcl vor 1350 
geschrieben ist, 71 aus dem 15. Jahrhundert, 1 aus dem 16. 
Jahrhundert; 

für das opusculum IV., De quinqué festivitatibus pueri Jesu 45 , 
insgesamt 21 Handschriften, die samtlich auf deutschen Bibliothc- 
ken gefunden wurden; 

für das opusculum V., De praeparatione ad Missain 4G , 115 
Handschriften, 98 davon auf deutschen Bibliotheken, die mit 
Ausnahme eincr cinzigen alie dem 15. Jahrhundert angehoren 
und zum guíen Tcil vor 1450 geschrieben sind; 

für das opusculum VI., De perfectione vitae ad sórores 47 , 24 
Handschriften, von denen 22 aus deutschen Bibliotheken sind, 

41 Vgl. ders., Der EinfluQ des hl. Bonaventura , 21 f. 

42 VIII, IX-XXV. 

43 VIII, XXV-XXXVIII. 

44 VIII, XXXIX-XLIX. 

45 VIII, XLIX-LI. 

46 VIII, LI-LVII. 

47 VIII, LVII-LIX. 
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uncí zwar ciurchwcg im deutschen Südraum, von denen zumindest 
3 dem 14. Jahrhundert angehoren diirften; 

für das opusculum VII., De regimine animae 48 , 13 Handschrif- 
ten, von denen 9 auf deutschen Bibliotheken sich befmdcn und 
init Ausnahme von zwei Handschriften des 16. Jahrhunderts alie 
dem 15. Jahrhundert zuzurechnen sind; 

für das opusculum VIII., De sex alis Seraphim 49 , das der Jesui- 
tengeneral Claudius Aquaviva (f 1615), der unerschrockene Schüt- 
zer und Verteidiger der Reinheit und Einheit seines Ordens, 
zweimal fiir die Obem des Jcsuitcnordens drucken heB 50 , insge- 
samt 5 Handschriften, von denen 3 deutschen Bibliotheken gehoren, 
samtlich allcrdings aus dem 15. Jahrhundert; 

für das opusculum IX., Officium de passione B1 , das Bonaven- 
tura für den hl. Konig Ludwig von Frankrcich schrieb, insgesamt 
38 Handschriften, davon 19 deutsche, von denen 6 aus dem 14. 
Jahrhundert stammen, einige davon sicher vor 1350, 11 aus dem 
15. Jahrhundert, je cine aus dem 16 bezw. 17. Jahrhundert; 

für das opusculum X., Vitis mystica 52 , 16 Handschriften, samt¬ 
lich deutsche, davon 1 aus dem 13. Jahrhundert, die anderen aus 
dem 15. Jahrhundert. 

Das ist in der Tat cine imponierende Überlieferung bona- 
vcnturascher Schriften auf dcutschcm Boden. In standig wachsen- 
der Zahl wurden Abschriften sciner Werke verfértigt. Die wir 
aufzahltcn, sind erhaltene Handschriften! Man muB sie verviclfalti- 
gen, um zum ursprünglichen Bestande zu gelangen. Man bcdcnke, 
was durch Alter, Brand, Krieg, Klostcraufhebungen, Revolutio- 
nen, zumal der Bauernkricge in der aufgewühlten Stimmung der 
Reformationszeit des Kampfes gegen Hierarchie und Klostcr, des 
Fanatismus von Schwarmgeistern gerade auf deutschem Boden 
zugrunde gegangen ist! So gcschaut, liefie sich der ursprüngliche 
Bestand fast mit modernen Druckausgabcn (cines wissenschaftli- 
chen Buches) vergleichcn. Bcsondcrs sprechend ist für die Bona- 
ventura-Rezeption sodann das Zeugnis der Frülidrucke der Bo- 
naventura-Schriften, die ihrcrscits wiederum einen gültigen Riick- 


• 18 VIII, LIX-LX. 

■'» VIII, LX-LXI. 

50 VIII, LXb. 

51 VIII, LXI-LXIII. 
62 VIII, LXIII-LXV. 
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schluB auf die vor ihiien liegende Zeit gcstatten. Diese Frühdruckc 
umfassen — nach dcm Gesamtkatalog dcr Wiegendrucke — an 
echten und unechten Schriften 189 Nummern, eine Zahl die nicht 
einmal Augustin (186) und Bcrnhard (172), die popularsten 
Schriftsteller dcr mittelalterlichen Cbristenheit, ganz erreichen 53 . 
Die sehr friihe Emennung Bonaventuras zum Kirchenlehrer durch 
die Bulle ‘ Triumphantis ecclesiae 9 Sixtos’ V. (1488) — Thomas v. 
Aquin wurde durch Pius V. 1567 zum Doctor ecclesiae erhoben — 
ist von daher gesehen nur noch cine Bcstatigung, was ein Allgc- 
meinbewuBtsein herausgebildet hatte. 

Ein nicht zu übersehendes Zcugnis für die imponierende Bo- 
naventura-Renaissance im deutschen Kulturraum ist die friihe 
Verdeutschung bonaventurascher Werkc, wic die oft zitiertc For- 
schung von Prof. Kurt Ruh, vor allem sein Bucli « Bonaventura 
deutsch », oífenkundig gemacht hat. Die erstcn Verdeutschungen 
rcichcn bis ins 7. oder 8. Jahrzchnt des 14. Jahrhunderts hinauf. 

Eine besonderc Beachtung für unsere spezifische Untersu- 
chung Seuse-Bonavcntura beanspruchen die beiden Franziskusle- 
genden: die Legenda niaior , die Bonaventura auf Drangen des 
Gencralkapitcls 1260 54 zu Narbonne geschricben hat, um cinc 
überspamite Franziskustheologie der joacliitisch gesinnten Spiri— 
tualenkreise in die richtigen Bahnen zu lciten und einem Franziskus 
ais Evangelist und Apostel der Endzeit 55 das cchte Franziskusleben 
ais gelebtes Evangelium in einer fortschreitenden conformitas mit 
Christus entgcgenzustellen; und die Legenda minor ais Auszug aus 
der groBeren für die Lektionen des Breviergebetcs am Franzis- 
kusfest 56 . Von den in den Prolegomcna zur Edition diesel* Legen- 
den angcführten Handschriften sind von den für die Legenda niaior 
zitierten 93 Mss 57 36 aus dcm deutschen Sprach- und Kulturraum, 
von den 43 der Legenda minor 58 17; darunter wiederum sehr alte 
Manuskripte, wie die Baseler aus dem 13. und die Frankfurter aus 
dem frühcn 14. Jahrhundcrt. 


58 Vgl. K. Ruh, Bonaventura deutsch , 72. 

54 VIII, LXXXV. 

55 Vgl. Ernst Benz, Ecclcsia spiritualis. Kirchcnidcc und Geschichtsthcologic dcr 
Franziskanischen Reformation, Stuttgart 1934, unveranderter Nachdruck Darmstadt 
1969, 49-168, 315-332. 

56 VIII, XCII. 

57 VIII, LXXXVI-XCII. 

58 VIII, XCII-XCIV. 
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Welch starkcn EinfluB — geistig wie reiii literarisch — diese 
beidcn Franziskuslegenden, zumal die Legenda tnaior , in den Nie- 
derlanden gewonnen liatte und welche literarische wie religióse 
Wirkungen von ihr weiter ausgegangen sind, bezeugcn folgende 
Tatsachen: Die erste Tatsache: Der « vader der heele Ncderlandse 
cultuur », Jacobus van Maerlant hat bereits um 1280 nach der Le¬ 
genda maior sein gereimtes « S. Franciscus leven » geformt 59 , áhnlich 
wie wenige Jahre zuvor der Franziskaner Lamprccht von Re- 
gensburg die erste Franziskus-Vita des Tilomas von Celano in 
deutsche Verse umgedichtet hat 60 . Dieses «S. Franciscus leven» des 
Jacobus van Maerlant hat eine hohe Wertschátzung der Legenda 
maior in den Niederlanden begründet, so zwar, daB sie mit der 
Legenda minor zuin beliebtesten Erbauungs- und Andachtsbuch des 
niederlándischcn Volkes wurde 61 und darüberhinaus ein auffallcndes 
Intcresse für franziskanische Literatur gewcckt hat, das wiederum 
die sehr friihe Übertragung des Speculum perfectionis und der Actus 
beati Francisci et sociorum eius — der lateinischen Fioretti — bewirkte, 
womit die intimste, volkstümlichste und italienischste Franziskustra- 
dition, aber aucli die am starksten auf das Mystische abgcstimmte 
Tradition in den deutschen Sprachraum einbrach. Diese Übcr- 
tragungen wurden immer wieder abgeschricben und gclangten in 
Umschriften ins Mittelfrankische und in den oberdcutschen Sprach¬ 
raum hincin. An iiber 50 Handschriften laBt sich dieser ProzcB 
verfolgen 62 . Die zweite Tatsache ist für miserere Untersuchung 
noch entscheidender in ihrer Hterarischen Bedeutung: Die Franzis- 
kuslegenden Bonaventuras haben in der deutschen Hagiographie 
einen nicht zu übersehenden Niederschlag gefunden. Sie bewirken 
nach Kurt Ruh in der Geschichte dieser Gattung eine besondere 


59 Sinte Franciscus Leven door Jacob van Maerlant, uitgcgeven door J. Tide- 
man, Lcidcn 1847/48; Neuausgabe von P. Maximilianus OFMCap, Zwollc 1954; 
dazu vgl. dic verschicdcnen Studicn über Jacob van Maerlant von P. Maximilianos : 
By het Sint Franciscus ‘Leven van Maerlant , Tijdschrift voor Nederlandse Taal- en Let- 
terkunde, Leiden 1936, 5-50, 89-118; De Auteur van het Berijnde nuil. Franciscus Leven , 
in: Ons Geestelijk Erf 20 (1947) 304-311; Jacob , dic Costcr von Maerlant , Tijdschrift 1948, 
1-10; Het Handschrift van het Oudste Nederlandse Leven van Sint Franciscas , Franciscaans 
Leven 35 (1952) 13-20, 53-60; vgl. K. Ruh, Bonaventura deutsch , 70. 

60 Sanie Francisken leben , hrsg. von Karl Weiniiold, Padcrborn 1880. 

61 Vgl. K. Ruh, Zar Grundlcgung einer Geschichte der franziskanischen Mystik t in: 
Altdeutsche und Altniederldndischc Mystik , 249 f.; im folgenden ziticrt: Franziskanische 
Mystik. 

62 Ders., Franziskanische Mystik , 250. 
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Wendung, die charakterisiert ist: 1. durch dic Ausrichtung des 
Lebens auf einen übcrgeordncten Sinn ais vita mystica, ais imita¬ 
do und conformitas Christi, 2. durch ein starkes Hervortreten und 
spezifische Tonung des Seelischen. Die Legende wird zu einer der 
wichtigsten Quellen der Seelengeschichte. Das steht iu einem wei- 
ten, aber nicht zu übcrsehenden Zusammenhang mit jenem allge- 
meinen Aufschwung des Seelischen, den wir im ganzen Abendland 
beobachten kónnen: in der bildenden Kunst und Malerci der 
Gotik, in den Predigten und Kommentaren des Hohcnlieds in 
Anlehnung an Bernliard, in der lyrischen Kunst der Troubadours 
und Minnesanger, im hofischen Román seit Chrestien de Troyes, 
in dem Briefwechsel Abalards mit Heloise. Was seit Augustin in 
den Tiefen des Hcrzens versclilossen blieb, wird jctzt wiedcr 
offcnkundig: die personlich bedingtc und formulierte confessio 63 . 

Die deutsche Geisteswissenschaft betont geni den hervorra- 
genden Anteil, den die Deutsche Mystik in der Geschichte der 
biographischen Confessioncn hat: Mcchtilds von Magdeburg « Buch 
vom flieBenden Lichte», Seuses Vita, Hehirichs von Nórdlingen 
Briefe 64 . Allein diese Wendc zum Seelischen in der Literatur, diese 
neue Sprachwerdung der Imicrlichkeit, wic Kurt Ruh es formu- 
liert 65 , ist kein typisch deutsches Phanomen, sic hat, wie es Arrigo 
Levasti in seiner umfassenden Textsammlung Mistici del Dueccnto 
e del Trecento 66 zum Bewufítsein bringt, im italienischen Franzis- 
kanertum eine umfassende Entsprechung. Ja, sic steht damit in 
unmittclbarem Zusammenhang 67 . 


II. 

Diese Tatsachen einer Bonaventura-Rczcption und -Renais- 
sance in der deutschen Geisteswelt des ausgehenden Mittelalters 
müssen gesehen und dürfen von einer theologischen Forschung 
nicht überschcn werden, wenn ihr Urtcil iiber die deutsche Mystik 


63 Deus., Franziskanische Mystik , 252. 

04 Vgl. Karl Biiilmeyer, Dic Selbstbiographie in der deutschen Mystik des Mittelalters * 
in: Theologische Quartalschrift 114 (1933) 504-543. 

65 Vgl. K. Ruh, Franziskanische Mystik, 253. 

66 Milano-Roma 1935. 

67 Vgl. K. Ruh, Franziskanische Mystik , 253. 
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gültig und das, was K. Ruh 68 dic ¡Vende Seuses zu Bonaventura 
nennt, begreiflich werden solí. 

Wir konncn jedenfalls im Schrifttum Seuses deutlich zwei 
Richtungen féststcllen: dic cine, in der er ganz in den Gedankcn 
seines «hohen Meisters» Eckhart 69 lebt und in seiner Sprache 
spricht, ihn erklárt und verteidigt; und jene anderc Richtung, in der 
cr bei allcr bleibenden Verehrung und Dankbarkeit für semen « selig », 
«hcilig » Lehrer 70 , von ihm sich geistig distanziert, in der scinc 
Logosmystik zur Christusmystik wird. K. Ruh nennt diese Distan- 
zierung sogar einen Widcrspruch: « Es ist der Widerspruch eines 
religiosen Ortliodoxen und Praktikers zu der intellektuellen Hoch- 
gespanntlieit der Eckkartschen Spekulation. Diese stclltc die ver- 
nünftechheit über den ‘Willen’ und damit über die ‘ca¬ 
ritas’, die ‘speculatio’ über dic ‘unctio’, dic ontologische Metaphy- 
sik über dic Christologie » 71 . 

Seuse, der mit 13 Jahren in den Dominikancrorden eintrat 
(Bi 8, 4-6), wird von etwa 1324 an im Gcncralstudium der Do- 
minikaner in Koln Schülcr Eckharts 72 und ein überzeugter Anhan- 
ger jener strengeren spirituellen, im Gegensatz zu cincr laxeren 
Richtung der deutschcn Dominikaner jener Zeit, ais deren Führcr 
und Haupt wohl Eckhart anzusprechen ist 73 . In Koln erlebte Seuse 
die Erofínung des Inquisitionsprozesscs, der mit der Verurtcilung 
Eckharts in der Constitutio «In agro dominico » vom 27. Márz 
1329 enden solí te. Seuse schrieb wahrend diescr seiner Kolner 
Zeit, etwa zwischen den Jahren 1327-1329 scin Erstlingswerk 


68 Franziskanische Mystik , 265. 

69 Bi 99,14; 354,5. 

70 Bi 22, 28; 63, 4; 99, 20. 

71 Franziskanische Mystik , 265. 

72 Für das Jahr 1324 spricht sich K. Bihlmeyer, Heinrich Seuse , Deutsche Schriften , 
88 aus, wcil nicht anzunchmen sci, daB Seuse erst kurz vor Eckharts Tod (nach J. Koch, 
Einfúhrung, in: Meister Eckhart Der Prediger , 20 f vor dem 30. April 1328) Schülcr des 
Meisters gcworden sei, dagegen stehe die zu groBe Bcgcistcrung des Schülers für scinen 
Lehrer. Seuse erwáhnt an mehreren Stellen seiner Vita von seinem Aufenthalt in Koln 
(Bi 143,10.19; 103,21; 152,27) und von seinem aszetischcn Lebcn daselbst (Bi 143, 
19 E). 

73 Vgl. Bi 94, 97; H. Denifle, Meister Eckeharts latcinische Schriften und die Grundan - 
schauung seiner Lchre , in: Archiu für Litcratur und Kirchengeschichte des Mittelaltcrs , II. Bd. 
Berlín 1886, 531, Anm. 1; O. Karrer, Meister Eckchart t Das System seiner religiosen 
Lehrc und Lcbenswcisheit, Miinchen 1926, 352. 



240 


MEINOLF MÜCKSHOFF 


« Das Büchlein der Wahrheit » 74 mit dcm zweifachcn Ziel 73 : 
1. Eckharts Lchre vom vollkommenen Lcbcn, das Ideal des « edlen 
Menschen », der vollkommenen, umgestaltenden Vereinigung mit 
Gott, der Heiligkeit darzulcgcn; 2. diese Lchre gegen dic Irrlehren 
der Zeit, bcsonders gegen das haretische Begardentum der « Brüder 
und Schwestern vom freien Geist» 76 abzugrcnzen und fiir dic 
Zukunft zu retten. Demgemafi ist der Aufbau des Büchleins, den 
wir etwas deutlichcr skizzicrcn, um die spátere Wende Seuses zu 
verstehcn. Im 1. Teil, Kapitcl 1-4, werden nach Art einer Einfübrung 
die thcologischen Grundlagcn geschaflfen fiir die im 2. Teil, Ka- 
pitel 5-7, entwickeltc und von der Hacresie abgegrenzte Lchre von 
der Wahrheit des vollkommenen Lcbens. Kapitcl 1-3 umfaBt dic 
Gotteslchre: Gott, das ewigc « Nicht», wie ilui die negativc Thco- 
logic des im Mittelalter so hochangcschencn und ais Paulusschüler 
vcrehrtcn christHchen Ncuplatonikers Dionysius 77 zeichnet, und 
doch «eine lebendige, wcsenhaft seiende Vemünftigkeit, die sich 
sclber ist und lebt und dasselbe ist» (Bi 329, 10-12), der Seuse den 
sclbstgewahlten Ñamen « dic ewige, ungcschaffene Wahrheit» gibt, 
in der alie Dingc da sind, « wie in ihrcr Ncuheit und in ihrem 
Ursprung und in ihrem cwigen Bcginn» (Bi 329,14-17). Diese 
« vollkommcne Einlicit und Einfachheit» ist aufgrund ihrer unie¬ 
ren Dynamik trinitarisch: «das Wcsen der Gotthcit, in deren 
unergründlichen Abgrund die Drciheit der Personen sinkt» (Bi 
330,11 £). « Diese Quelle und Ursprung, aus dem die Ausflüsse 
entspringen » (Bi 330, 7 f.) — die essentia in sich betrachtct, scho- 
lastisch gesprochen —, wci!3 in dieser Weise nichts von irgendeinem 
(innertrinitarischen) Werk. Aber ais « gottliche Natur im Vater» 
(Bi 330, 20) ist sie schwanger zur Fruchtbarkeit und zum Wcrke, 
denn da hat sich, nach unserer Vernunft genommen, Gotthcit zu 
Gott geschwungcn» (Bi 330, 21-23). Zu dieser Gotthcit, der Urhei- 
mat alien Seins, muB der Mensch zurück. Auf welchem Weg aber 

74 Diese Schrift, dic zu den schwicrigstcn der deutschcn Mystikcr überhaupt gehort 
(vgl. Bi 91), hat Herma Piesch, Sctiscs Büchlein von der Wahrheit und Meister Eckhart , 
in: Heinrich Seuse. Studien, 91-133 einer gründlichen Untcrsuchung unterzogen, der wir 
in unseren eigenen Untcrsuchungen vicies verdanken. 

75 Vgl. H. Piesch, Seuses Büchlein , 92 f. 

76 Siehe oben Anm. 2. 

77 Vgl. Joseph Stiglmayr SJ, Aszese und Mystik des sog. Dionysius Arcopagita, in: 
Scholastik 2 (1927) 161-207; Josef Koch, Augustinischcr und Dionysischer Neuplatonismus 
in der Philosopltie des Mittelalters (Wege d. Forschung Bd. CXCVII) Dannstadt (Wiss. 
Buchges.) 1969, 317-342. 
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kommt er zurück ? Der Wcg heiOt Christus. Das ist der Inhalt 
des 4. Kapitels. Christus hat dic alien Menschen gemeinsame Natur 
in Lauterkeit angenommen, darum hat er mit alien Menschen etwas 
Gcmeinsames und doch wieder Unterscheidendes, die Sünden- 
losigkcit, und darum konnte er sie erloscn (Bi 333, 24). Christus 
ist auch das Haupt der Mensclilieit, in gleichcr Weise wie das 
Menschenhaupt dem Menschenleib gegeniiber (Bi 334, 14-16), auf 
dafi « alie, dic er vorhergesehen und vorbereitet hat, mitformig mit 
dem Bildc des Sohnes Gottes würden, damit er sei der Erstgebo- 
renc unter vielen. Und darum, wer cinen rechtcn Wiedereingang 
haben und Sohn in Christus werden will, der kehre sich in rechter 
Gelassenhcit von sich selbst zu ihm » (Bi 334,17-21). Was aber ist 
diese rechte Gelassenheit (Bi 334, 22) ? Sich — lassen! « Sich aber 
ist in jedem Menschen ein Fünflfachcs: sein Sein, sein Wachsen, 
scin Empfmden, seine mit alien Menschen gemeinsame Natur» 
(Bi 334, 31-335, 4), cntsprechend den vcrschicdenen Seinsstufen des 
Anorganischen, Organischen, Vcgetativen und allgemein Mcnsch- 
lichen, an denen er teilhat. Aber nur das fünftc «Sich», das ihm 
besonders angehórt, scin personlicher Mcnsch, sowohl nach Adel 
(Gottebcnbildlichkcit) ais nach Zufall (alies Akzidcntcllc), kann 
Gcgenstand des Lassens sein, insofern man sich statt zu Gott zu 
sich selbst hinkehrt und so in Siinden fallt (Bi 335, 8 £). Dieses 
« Sich-lassen » ist nicht ein volliges Zunichtewerden, sondern nur 
ein Aufgeben und Vcrachten (Bi 336, 2 f.). 

Dieses Sohn-werden in Christus — das ist der Inhalt des 5. 
Kapitels — bedeutet Umgestaltung zum « cdlcn Menschen ». Diese 
Transformation gescliieht — in Anlchnung nach dem Johamies- 
Evangelium Kapitcl 1 und 3 — in gebarender Weise, « geberlicher 
wis » (Bi 340, 19). «Was nun das andere in solcher Weise gcbiert, 
das bildet nach sich und in sich und gibt ilim Gleichhcit seines 
Seins und seines Wirkens. Und darum einem gclassenen Menschen, 
in dem Gott allein Vater ist und in dem sich nichts Zcitliches 
nach irdischcr Anhanglichkcit gcbiert, dem werden die Augen 
aufgetan, so daB er sich darin versteht und dalier sein seliges Scin 
und Leben nimmt und cins mit ihm, denn alie Dinge sind doch 
Eins mit einem » (Bi 340, 22-29). So begimit die via unitiva, dic 
der «edle Mensch» weitergeht, bis er sich ais cins erkeimt mit 
diesem « Nicht» ohne alies Licht der Formen und Bilder in der 
Gotteserkcnntnis der Ekstase, in der im mystischen Tod das selige 
« Eins-sein » erfahren wird (Bi 342-346). 


S. Bonaventura II. 
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Ist das Einlieitserlebnis auf seinen «weslichen Grund gcsun- 
ken », dami ist das « Eins-sein » des « wiedergeborenen Menschen 
ein zustándliches geworden, zwar nicht «in gcnieBender Weise », 
aber «es bleibt in einer dauernden, unvcrlorenen Weise» (Bi 
351, 1 f.). Man müsse aber sehr sorgsam scin, um sic nicht zu 
verlieren. « Wcr sich hierhin versaumt, vergeht sich in Unfreiheit 
oder gerat in ungeordnete Frcihcit» (Bi 352, 4-7). Und das ist die 
«ledige » Freiheit der « Briidcr und Schwestcrn vom freicn Geist». 
« wo der Mensch nach seinem ganzen Mutwillen lebt, ohne Un- 
terschicd vorher und nachher » (Bi 352, 23-28). Quien gegenübcr 
betont Scuse in cincm fmgierten Gesprách zwisclien dem Jünger 
und dem « Wilden »— das « Wildc» ist fiar Scuse ein Sammclbcgriff 
aller haretischen Umtriebc seiner Zcit — zunachst eine ganze 
Reihe grundsátzlicher Feststcllungen: 1. Das ewige «Nicht» dürfe 
nicht ais ein Nichtseiendes, sondern müsse ais ein Überseiendes 
verstanden werden, das in seiner Drcipcrsonlichkcit bcreits den 
Unterschicd habe und von dem, sofern es « berhaft» (fruchtbar) 
ist, aller Unterschicd kommt. In diesem « Nicht» werde der Mensch 
niemals vernichtct, so daB cr ais erkeimendes und wollendcs Wesen 
ausgeloscht wiirde. Freilich der « nemung nach » — in der Wahr- 
nehmung des ekstatischen BewuBtseins — kami der Unterschicd 
aufhoren, niemals aber der «wesung » nach — im substanticllcn 
Scin (Bi 353, 34-354, 2 £). Damit nimmt cr den haretischen Be- 
garden jedes Recht einer Berufung auf Eckliart. 2. In der Christo- 
logie muB der natürlichc Sohn des ewigcn Vatcrs eindeutig von 
alien Menschen untcrschiedcn werden — und das tue Eckliart —, 
die nicht nach dem Bild des Vaters, sondern nach dem Bild der 
gottlichen Dreifaltigkcit gebildet sind (Bi 355, 8-12) und ihr Gc- 
rechtsein von der ungeschaffenen Gerechtigkeit empfangen, die sich 
zu iluien vcrhaltc, wie eine analoge Ursache, wie das Urbild zum 
Abbild. 3. Christus hat naturgemaB alies vom Vater; er hat es 
uns gegeben mit der gottformigen Vereinigung (Bi 356, 10-13). 

Den haretischen Begarden, so schlicBt Seuse scin «Büchlein 
der Wahrheit», mangelt es an Untcrscheidungsfahigkeit. Das sei 
ihr groBter Fehler, der sie und ihresgleichen irrcführt. Das Bild 
des wahrhaft gelassenen Menschen ist anders. Er «entsinkt sich 
selbst und mit ihm alien Dingen» (Bi 357, 17); er steht im ge- 
genwartigen Nun (Bi 357, 17); er ist dcmütig (358, 1-4); er láBt 
Gott wirken (passive Gelassenheit) (Bi 358, 22-24); cr hat in rechter 
Freiheit Gemeinschaft mit alien, ohne Bevorzugung und Vorliebe 
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(Bi 358, 26); was er i6t und trinkt, trágt er auf in Christus zum 
Vater; er ist in seinem áuBeren Auftxeten schlicht (Bi 359,16 £). 
« Wo ein Mensch sich selber entgangen ist in das, das da ist, da 
ist ein Wissen aller Wahrheit, denn es ist die Wahrheit selbst, und 
der Mensch steht sciner selbst cntnommen (entrückt) » (Bi 359, 
24-27). 

Seuse hat hier, in diesem seinem Ersdingswerk, dcm « Büchlein 
der Wahrheit», in einer ihn wie seinen Mcister ehrenden Weise 
und keincswegs in schülcrhafter Kopie 78 Eckharts mystischc Hoch- 
gedanken vor dessen Widcrsachcrn in der Kirche wie im eigenen. 
Orden und vor den haretischen Umdeutcrn in den bcgardischen 
Kreiscn aufleuchten lassen, und das oft genug in des Mcistcrs 
hinrciBcndcr Sprache, wie es schon früher K. Bihlmeyer 79 , Ph. 
Strauch 8# , O. Karrcr 81 für manche Textstellen bedeuteten, und 
neuerdings H. Piesch 82 für weit mehr Partien eindeutig machte, 
die Seuse aus Eckharts Sapientia- und Johanneskommentar, aus 
den Predigtcn und Traktatcn, zumal aus der Schrift « Vom cdlcn 
Menschen » entnahm. Der Schüler tat es bewuBt. Er wollte eine 
moglichst getrcue Wiedergabc der Lehre Eckharts von der « Umge- 
staltenden Vereinigung » bieten 83 . Nur so konnte er ein übcrzeu- 
gender Verteidiger und Deuter der Lehre seines Meisters sein und 
dessen Ideale für die Zukunft retten. Das Letztcre ist ihm sicher 
gelungen. Das Erstc blicb ihm versagt. 

Seuse wurde wegen diescr Schrift vor ein Ordcnsgericht 
gestellt und scharf zurecht gewicsen (Bi 68, 17-25). Dieses Vorgehen 
seines Ordens gegen ihn lieB in ihm die Bedenken an der Niitz- 
lichkeit eckhartsclier Gedankenflüge für die Seelsorgc reifen. Sie 
konnten den spczicllcn Aufgaben seincr Seelsorge nicht gcreclit 
werden (Bi 97. 15-19) und auch ihm selber nicht genügen. Er 
hatte «von Jugend auf ein minnereiches Herz» (Bi 11,27), «das 


78 Diese Meinung wurde haufiger vertreten, u.a. von K. Bihlmeyer (Bi 91) und 
C. Grober, Der Mystikcr Heinrich Seuse , Freiburg i. Brsg. 1941, 58. 

79 Bi 329, Anm. zu Zl. 10-12. 

80 Meister Eckharts Buch der góttlichcn Tróstungen vom cálen Menschen (H. Lictzmanns 
Kl. Tcxte f. Vorlcsungen u. Übungen Nr. 55) Bonn 1910, Anm. zu S. 48, 19-25. 

81 Mcister Eckhart , Das System sciner religióscn Lehre und Lebensweisheit , München 
1926, 241 f., 304, 342; ders., Das Gottliche in der Scele bei Meister Eckhart (Abhandlungen 
zur Philosophic und Psychologic der Religión, Hcft 19) Würzburg 1928, 123 íf. 

82 Seuses Büchlein der Wahrheit und Mcister Eckhart , 130. 

83 H. Piesch, Seuses Büchlein , 131. 
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mit stetcr Beflisscnlicit nach emsiger Vergegenwartigung und 
minniglicher Vcreinigung mit dcr Ewigen Wcisheit verlangte» 
(Bi ll,22f.). Diese «Ewige Weishcit» liatte einen menschlichen 
Ñamen : Jesús Crucifixus. Er hatte ihn mit leibcigcner Hand in 
sein lebendiges Flcisch eingraviert und dieses so gezeichnetc, 
blutüberstromte Hcrz vor den Gekreuzigten getragen und ge- 
sprochen: «Eia, mcin Hcrz und meines Herzcns einzige Minne, 
nun sieh meines Herzens groCc Begierde!... Sich, die Miimer dieser 
Wclt zeichnen ihr Licb auf ihr Gcwand, ach, meine Minne, so 
habc ich dich in das frische Blut meines Herzsaftes gezcichnct» 
(Bi 16, 16-18.33-35). Fiir cine solche Jesus-Miime und Jcsus- 
Mystik, die in seinen nun folgenden Schriften—das « Büchlcin der 
Ewigen Wcisheit», das «Horologium Sapientiae», die «Vita» — 
iliren literarischen Nicderscldag gefunden hat, komite er sich nicht 
an den Büchern seines Kolner Mcisters Eckhart orientieren. Wer 
also wurdc jctzt sein neucr Meister ? Bonavcntura! 

Zwar meint Kurt Ruh, das «Biiclilcin der Ewigen Wcisheit» 
und der groCcrc Tcil der «Vita» seien in ihrcr Mystik vor allem an 
Bernhard orientiert; die Wende, der eigentliche Durchbruch zu 
Bonaventura hin, sei erst in Scuses Riickkehr zur Spekulation in 
dcr zwcitcn Halfte seiner « Vita » geschchcn 84 . Man wird Bernhard 
ais literarische Quellc Seuses nicht lcugnen konnen. Dafiir zitiert 
er ihn zu oft 85 . Die Frage aber drangt sich auf: Übcr wen wurde 
Seuse so mit St. Bernhard bekannt und vertraut ? In der franzis- 
kanischen Theologie, wic sie ihren imponierenden Rcprasentanten 
in Bonaventura gefunden hat, verbinden sicli die religiosen Impulse 
des hl. Franziskus mit den groCen Traditioncn des christlichen Den- 
kens: des Augustinismus, des christlichen Ncuplatonismus, der 
beginnenden Scholastik. Das gilí fiir das franziskanischc Denken 
schlechthin, das gilt im besonderen für die franziskanischc Mystik. 
In ihr verbinden sich so genuine, unverwechselbare Formen der 
vita mystica des hl. Franziskus mit der Aszese und Meditation, der 
Gebetspraxis dcr Zistcrzienser, dcr theologia mystica des Dionysius 
Areopagita, dcr Stufenmystik dcr Viktoriner. Das franziskanischc 
Denken und Erlebcn aber konnte diese mystischen Traditioncn 
neu formen und neu beleben, und zwar von der Mittc her, aus 
dcr die vita mystica des hl. Franziskus gcboren wurde und sich 


84 Franziskanischc Mystik , 265. 

85 Sichc J. Bühlmann, Christuslehre und Christusmystik , 215-218. 



E1NFLUSS DES HL. BONAVENTURA AUF DEUTSCHE THEOLOGIE 


245 


vollendete: vom Kreuz her 86 . Auf dieses Denken und Erleben ist 
Seuse in dcr Begcgnung mit Bonaventuras Schriften gestoBen, 
vor allem, aber keineswegs allein, mit dem «Itinerarium mentís in 
Deum ». Hier fand Seuse, was auch die Mystik und das Denken 
seines Meisters Eckhart inspirierte, die mystische Theologie des 
Areopagiten, aber in jcnen klaren Unterscheidungen und Abhe- 
bungen vom Neuplatonismus, die er selber bei seinem Meister 
vermiBte 87 , und er fand darübcr hinaus das universale Denken 
Augustins und die mystischen Hochgedanken Bernhards und der 
Viktoriner, durchweht und ncu belebt vom lebendigen Atem des 
ihm wesensverwandten Heiligen: St. Franziskus 88 . Dieses Denken 
und Erleben, so meinen wir, bestimmen Seuses Schriften: das 
« Büchlein der Ewigen Weisheit », das « Horologium Sapientiae » 
und die « Vita ». 

Bonaventura berichtet in seinem «Itinerarium mentís in Deum », 
in dem er diesen von Seuse immer ncu crselinten Aufstieg des 
Menschcn in seinem Sündenelend, dieses « pauper in deserto », zur 
mystischen Gottvereinigung schildert, er sei ais siebter General- 
minister dcr Briider und Nachfolger des seligsten Vaters an dessen 
33. Todestag, also am 3. Oktober 1259, Friede suchend auf den 
Alverna-Berg gestiegen; dort sei ihm, ais er über die geistigen 
Aufstiege nachsann, jenes Wunder in den Sinn gekommen, das 
an dicscm Orte dem seligen Franziskus widerfahren sei, namlich 
die Erscheinung des Seraphs mit den sechs Fliigeln in der Gestalt 
des Gekreuzigten. Beim Nachdenken darüber sei ihm klar gewor- 


86 Vgl. K. Ruh, Franziskanische Mystik , 259. 

87 Vgl. Vita , Kap. XXXIII, Bi 97,10-18: Seuse spricht hier von scincr gcistlichen 
Tochtcr Elsbeth Staglin (Stagel), der Eckharts hohe Gcdankcnflügc gefáhrlich wurden, 
da cinc solche mystische Theologie einer guten Untcrscheidungsgabc bcdürfe: « In ihrcm 
ersten Anfang wurden ihr von irgend jemand hohe und übersinnliche Gedankcn einge- 
geben, die gar überschwenglich waren: von dcr bloCen Gottheit, von aller Dingc Nich- 
tigkeit, von dcr Gelasscnheit seiner selbst in das Nichts, von aller Gcbildc Bildlosigkcit 
und von derlei Gedankcn, die mit schoncn Wortcn bcdcckt waren und dem Menschen 
Lust eintrugen. Es lag aber etwas verborgenen Schadcns dahinter für cinfaltigc und an- 
fangende Menschen; denn ihr gcbrach allzumal die notwcndigc Unterscheidung, so 
daB man die Wortc hin und her auf Geist und Natur beziehcn konntc, wic eben der 
Menschen Gemüt war. Diese Lchrc war gut in sich selbst, und doch konnte sic ihr nicht 
Gcníigc tun ». 

88 Karl Bihlmeyer, der Herausgeber dcr Deutschen Schriften Seuses, nennt ihn 
in dem oben Anm. 64 zitierten crwcitcrtcn Vortrag « Die Selbstbiographie der deutschen 
Mystik » S. 528, « den schwabischcn Franz von Assisi». 
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den, daB jenc Erscheinung die Entrückung des lil. Franziskus in 
der Beschauung bedeute, und daB man zu ihr nur über den Ge- 
kreuzigten und in Konformitat mit ihm gelangen konne 89 . 

Scuse schrcibt in der «Vita», daB auch ihm der Gekreuzigte in 
derselben Gestalt des Seraphs crschienen sei. Er beschreibt seine 
Vision also: 

« Ais sich der Dicner einstmals mit groBcm Ernst zu Gott gekelirt 
hatte und ihn bat, daB cr ilin Icidcn lchrte, da erschien vor ihm in 
cinem geistlichcn Gesichte ein Gleichnis des gekreuzigten Christus 
in cines Seraphs Bilde, und derselbe englische Seraph hatte sechs 
Fittichc: mit zwcien Fittichcn bedccktc er das Flaupt, mit zweien die 
FüBc und mit zweien flog er. An den zwei untersten Fittichcn stand 
gcschricben : Empfange Lciden williglich ; an den mittelsten stand 
also: Trage Leiden geduldiglich; an den obersten stand: Lerne leiden 
christfórmiglich » (Bi 144, 24-125, 4). 

Und wie Seuse solchc und ahnliche Visionen verstanden wissen 
wil1, namlich ais literarische Form, das sagt cr ausdrücklich im 
Prolog zum «Büchlein der Ewigen Weisheit»: «Die Gesichte, die 
liiernach folgen, geschahen nicht in leiblicher Weise, sie sind nur 
ein ausgelegtes Gleiclmis » (Bi 197, 22 f.). Klarer noch sind darüber 
die Ausfiihrungen im « Horologium Sapientiae »: 

« Visiones quoque in sequentibus contentac, non sunt omnes acci- 
piendae secundum litteram, licet multae ad litteram contigerint, sed 
est figurata loe u ti o, sicut ct in libro regum legimus de 
Nathan propheta, qui missus a Domino ad regem David parabolice 
sub figura divitis et peregrini, iudicium ab co exigit contra scipsum 
propter peccatum quod in servum suum commiscrat (2 Reo 12). 
Et de mulicre Thecuita sapiente, quae ad regem intrans in persona 
aliena, videlicet duorum filiorum suorum, animum regis ad cie¬ 
rnen tiam flcctcbat (2 Reg. 14). Angelus quoque ad Tobiam missus, 
et ab eo quaesitus, quis esset, se Ananiam Azariae magni filium csse 
(Tob 5,18). Quare omnia non quidem ad litteram, sed secun¬ 
dum s u a s i g n a t a vera fuerunt. Sic et pracdicator egregius 
apostolus Paulus, discipulorum suorum personam induerat, cum eos 
culpando dicebat: Ego sum quidem Pauli, ego autem Apollo... (/ Cor 
3, 4). Porro huius figuratac locutionis occulta mysteria diligens lector 
facilitcr poterit advertere, si tamen sollertem curam studuerit 
adhibere » (Hor 3 f.) 90 . 


89 Itin.y prol.; V,2-3: V, 295. 

90 Vgl. Bi 80-85; J.-A. Bizet, Henri Suso et le declin de la scolastique , París 1946, 
214-229. 
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Kein Zweifel, Seuse hatte diese Vision bei Bonaventura ge- 
lesen, der an dieser Kreuzcserscheinung mit der Stigmatisation des 
hl. Franziskus das Gesetz jeder vita mystica erklart. Eine Verei- 
nigung niit Gott ist nur moglich « per Crucifixum ». 

«Denn ‘wcr nicht cintritt durch die Tür, sondcrn andcrswo 
einsteigt, ist ein Dieb oder Ráubcr’, wer abcr durch die Pforte ein- 
tritt, ‘ wird ein- und ausgehen und Wcide finden Dcshalb sagt 
Johannes in der Geh. Offenbarung: ‘Selig, die ihre Klcider waschen 
im Blute des Lamines; sic sollcn ein Anrecht auf den Baurn des 
Lebens haben und durch die Pforte in die Stadt eintretcn’. Damit 
erklart cr glcichsam, daB man auf dem Wege der Bcschauung nur 
durch das Blut des Lammcs wie durch eine Tür in das himmlische 
Jcrusalem gelangcn kann. Denn zu den góttlichen Schauungen, die 
zu geistigcn Entrückungen führcn, ist nur der einigermaBen gecignet, 
der wie Daniel ein Mann der Sehnsucht ist. Dieses Verlangcn wird 
abcr in uns auf zweifachc Wcisc entzündet, namlich durch das Rufcn 
des Gebctes, das in hciBcn Seufzcrn aus dem Hcrzcn bricht, und 
durch das Licht der Bctrachtung, in der sich die Scclc gcradcwegs 
und mit alien Kraftcn den Strahlcn des Lichtcs zuwcndet» 91 . 

Seuses «literarische » Vision ist nur ein Gestándnis seiner see- 
lisch tiefen Bcgegnung mit Bonaventura auf dem «mystischen 
Weg » des « Itinerarium » mentís in Deum und ein ergreifendcr 
Ausdruck dafür, wie existcnticll er von dem unablosbaren Gesetz 
der configurado cum Christo crucifixo ais cinzigcm Weg zur vita 
mystica ergriffen ist. Und gerade dieses Ergriífcnsein hat er sogar 
bildhaft festgehalten auf einem Gemalde, das ihm personlich zu- 
gesprochen wird: Darauf sieht man Seuse wie einstens Franziskus 
auf dem Alvema-Bcrg knien. Und damit jeder ibn erkenne, schreibt 
er iiber dem Rnicenden die Wortc: «der dicner der ewigen wciB- 
heit». Christus erscheint ihm ais gekreuzigter Seraph. Auf dem 
oberen der drei Flügelpaare ist geschrieben: «lem liden christform- 
lich, beim mitderen: «trag liden gedulteklich », beim unteren: 
«enphali liden willeklich». Zwischcn Seuse und Christus steht 
das Gebct der Sehnsucht; « Ach herr, 1er mich, daz ich kuime liden 
nach dinem allerliebsten willen » 92 . 

Seuse wird zum Leidensmystiker und der lcidende Christus 
der Inbegriff aller Weishcit und scin « Biichlein der Ewigen Weis- 


91 Ititi. prol., 3: V, 295 f. 

92 Siche das Bild in Bi 147, dazu dic Erklarung, Bi 50*. 
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heit» seine Schrift über die Leidensmystik. Das bekemit er selber: 
«Dieses Büchlein, das da lieiBt der Ewigen Wcisheit Büchlein, 
dessen Sinn ist es, die gottliche Minne, die in dieser jüngsten Zeit 
in manchem Hcrzen zu erloschen beginnt, in cdichen wieder zu 
entzünden, und dessen Gegenstand ist von Anfang an bis an das 
Ende unseres Herrn Jesu minnereiches Leiden und wie ein frommer 
Mensch dasselbe Vorbild nach seinem Vermogen folgen muB» 
{Bi 324,3-7). Er beginnt ais der «Vir desideriorum» dort, wo 
nach Bonaventura jeder Weg zur Beschauung begonnen werden 
muB, vor dem Kreuz im Gebet der Sehnsucht: 

« Es stand ein Predigermonch zu eincr Zeit nach cincr Mctte vor 
eincm Kruzifixus und klagte Gott inniglich, daB er nicht betrachtcn 
konne über seine Marter und über scin Leiden und daB ihm dies so 
bitter leid sei; denn daran hatte er bis zu dieser Stunde gar groBe 
Gebresten gehabt. Und ais er so in Klage stand, da kamen seine in- 
neren Sinne in eine ungewohnlichc Vcrzückung und es leuchtete 
ihm gar geschwinde und klar also ein: ‘Du sollst hundert Vcnicn 
(Prostrationcn) machen und jede Vcnic miteiner sonderlichcn Bctrach- 
tung meines Leidcns und jede Betrachtung mit einer Begehrung und 
ein jeglichcs Leiden solí dir geistlich eingcdrückt werden, dasselbe 
um mcinetwillcn wieder zu leiden, sofem es dir moglich ist» (Bi 
196,1-12). 

Seuse wird so zu den « hundert Betrachtungen und Begchrun- 
gen » inspiriert, die er in Nachahmung des « Ofíicium passionis» 
Bonaventuras zu je zehn auf die sieben Horen des Breviers verteilt. 
Eine Inspiration durch Bonaventuras « cursus de passione Christi», 
wie das OfFicium in manchen Handschriften heiBt 93 , ist nicht zu 
leugnen, wenn man sich daran crinnert, auf welehem Wege Seuse 
den Weg zur Lcidensmystik fand. Es wáre zu billig, hier lediglich 
an das Vorbild seiner Muttcr zu erinnem, die ihr Elie- und Fa- 
milienleid vor dem Gckreuzigten austrug 94 . Hier gcht es auch 
und hauptsachlich um einen hterarischen Weg, der freilich zuglcich 
innerlich gegangen und vorausgegangen wurde, bevor er lite- 
rarisch nachgezeichnet wird. Aber dieser Weg ging zunachst ein- 
deutig iiber Eckhart, fiir den es in diesem Simic des spáteren Seuse 


93 Vgl. VIII, LXI. 

94 Vgl. Vita Kap. 42, Bi 142 f.; dieses Beispiel von Seuses Muttcr auf den spáteren 
litcrarischen Seuse wird von E. Krebs so stark betont, in: Seuse und Meistcr Eckhart , 
Oberrheinischcs Pastoralblatt 37 (1935) 207. 
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keine Leidensmystik gab 95 . Seuse ist der Theologie und den Prin- 
zipien diescr Mystik und ihrem eindrucksvollsten ihm seelisch 
verwandten Vorbild, St. Franziskus, in den Schriften Bonaventuras 
begegnet, zumal im «Itinerarium». So gesehen, mag es von Seuse 
sogar direkt beabsichtigt sein, auf das Kapitel 42, das den «leiden- 
den Menschen», seiner Mutter und seinem Freunde, gewidmet 
ist, zunachst im Kapitel 43 seine « Alverna-Vision » zu berichten. 
Und was die « hundert Betrachtungen und Begehrungen » betrifft, 
so konnen die Bilder von den durchschlagenen Handen, zerdehnten 
und zerspannten Armen, durchhauenen und durchgrabenen FiiBen 
(B¡ 316,21-30) die literarischen Vorbilder niclit verleugnen, die 
u.E. die « Meditaciones de passione Christi » sind, die vicie und alte 
Handschriften und sámtliche Editionen bis auf die von Quaracchi 
dem hl. Bonaventura zugeschrieben haben und erst neuerdings 
ais Wcrk des Franziskaners Johannes de Caulibus (um 1300 im 
Kloster S. Gimignano in der Toscana) verifiziert wurden 96 . Be- 
sonders horbar werden die Anklage an die besagten «Meditaciones 
de passione» in der Hore, die der Mater dolorosa gewidmet ist. 
Seuse betet: 

I. « Ach, auserwáhlter Trost allcr Siindcr, süBc Konigin, sei heute 
daran gemahnt, wic du unter dem Kreuze standest und dein 
Kind verschiedcn war und also tot vor dir hing: wie hattest 
du da so manches elende Hinaufschen. 

II. Wie mütterlich wurden seine Arme von dir empfangen; 

III. Mit welchen Treucn an dein blutfarbenes Antlitz gedrückt, 

IV. Seine frischcn Wundcn, sein totes Antlitz von dir geküfít! 

V. Wie manche Todeswunden empfing da dein Herz. 

VI. Wie manchen, inniglichen, unergriindlichen Seufzer entsandtest 
du, 

VII. Wie manche, bitterlichen, elenden Tránen vergossest du! 

VIII. Dcine elenden Worte waren da so klaglich, 

IX. Deinc holdselige Gestalt so gar traurig, 

X. Aber dein elendes Herz war von alien Menschen untróstbar » 

(Bi 320, 27-321, 9). 


95 Vgl. Joseph Bernhart, Bcrnhcirdisclie und. Eckhartische Mystik in ihren Bcziehungcn 
und Gegensátzen , München 1912, 63 f.; das gesteht sclbst der anerkannte Forschcr und 
Vcrtcidigcr Eckharts, Josef Koch, in seinem Artikcl: Mcister Eckhart in Kóln. Studium 
Genérale Kóln 1248. Fcstschrift der Kólncr Universitatszeitung zur 700-Jahr-Fcicr des 
Studium Generale, Kóln 1948, 14. 

96 Meditaciones de passione Christi olim Sancto Bonaventurae attributac edited 
from the manuscripts with introduction and commentary by Sister M. Jordán Stallings» 
M.A., Washington 1965. 
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Joliannes de Caulibus schreibt in den Meditaciones IX et X 
(hora vesp. et completorii): 

« Tune pendentem manum dexteram Domina suscipit reverenter, 
ponit ad vultum suum, intuetur et osculatur cum lacrimis validis et 
suspiriis dolorosis... Domina suscipit capud cum discipulis in gremio 
suo... Flebat autem lacrimis irremediabilibus, aspiciebat vulnera ma- 
nuum et lateris... aspiciebat vultum eius et capud et videbat spinarum 
puncturas... et de fletu et aspeetu non poterat saciari... Tune ipsa 
...ponit vultum suum super taciem dulcissimi Filii sui et dicit: Fili 
mi, in gremio te mortuum teneo; durum est valdc divorcium mortis... 
Quo ibo... tecum libencius sepelirer... Et iterum, ex habundancia, 
multo melius lavit faciem Filii quam Magdalena pedes. Abstergit 
autem facicm eius, et deosculans os et oculos... » 97 . 

Die «hundert Betrachtungen und Erhebungen», die den 
dritten Tcil von Seuses « Büchlein der Ewigen Weisheit» ausma- 
chen, verhalfen den Betrachtenden, wie er selber bekennt, zu der 
eigentlichcn Komposition sciner neuen dialogischen Schrift, das 
« Büchlein der Ewigen Weisheit». 

«Darnach gewami cr manch lichten EinfluB góttlicher Gnade und 
Wahrheit, von der sie (die hundert Betrachtungen) ihm cine Ursache 
waren, und es cntstand in ihm ein Koscn mit der Ewigen Weisheit; 
und das geschah nicht mit einem leiblichcn Koscn noch mit bildrei- 
cher Antwort, es geschah allein mit Betrachtung im Lichte der 
Fleiligcn Schrift, deren Antwort mit nichten triigen kann, so daB 
die Antwortcn genommen sind entweder von der Ewigen Weisheit 
Mund, die sie selber gesprochen im Evangclium, oder aber von den 
hochsten Lchrcm; und sie begreifen in sich entweder dieselben 
Worte oder dcnsclben Sinn oder aber solche Wahrheit, die nach dem 
Sinn der Hciligcn Schrift gerichtct ist, aus deren Mund die Ewigc 
Weisheit geredet hat» (Bi 197,12-21). 

Von den « hochsten Lchrern » freilich gibt Seuse nur St. Bern- 
hard an, von dem er « die Antwort von unserer Frauen Klage hat 
genommen nach dem Sinne » (Bi 197, 24 f.). Seuse meint hier die 
dem hl. Bernliard zugeeignete Schrift « Libcr de Passione Christi, 
de doloribus et planctibus matris eius» (ML 182, 1133 ff). Aber 
noch andere Kapitel tragen bemliardisches Gedankengut und bem- 
hardische Erhebungen; so die Kapitel 7 (Wie minniglich Gott ist: 


97 Meditaciones y 121. 
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Bi 223 fF.), Kapitel 13 (Vom unermeClichen Adel zeitlichen Lei- 
dcns: Bi 248 fF.), Kapitel 14 (Von unsaglicher Giite der Betxachtung 
des gottlichen Leidens: Bi 254 fF). Wer nun abcr wiederum davon 
ausgeht, wie stark auF Seuse das «Itinerarium » des hl. Bonavcntura 
und die dort Theologie gewordene vita mystica des hl. Franziskus 
gewirkt hat — das kann nicht bestritten werden —, erkennt auch 
den eigentlichen Inspirator der neuen Wege, die Seuse im « Büchlein 
der Ewigen Wcisheit» beschreitet. Die Malmung zum Gebct der 
Sehnsucht, die Bonaventura an den Anfang seines «Itinerariums » 
setzt, hat Seuse zu den hundcrt Bctrachtungcn angercgt, Fiir die 
er weitere Geistesnahrung in den « Meditaciones de passione » des 
Johannes de Caulibus Fand. Und die andere Mahnung an die 
Seele, niit der Bonaventura den « AuFstieg des Herzens» beschlieCt, 
nachdem cr sic von StuFe zu StuFc geführt, von den Spurcn Gottes 
über die Spiegelbilder des ewigen und menschgewordenen Sohnes, 
weiter über das ewige Sein und die absolute Gutheit zum drcifal- 
tigcn Gott, wo sie iiber sich sclbst hinausschreitend den Frieden 
Fmdet, diese abschlieBenden Worte, daB der Gekreuzigte allein bei 
diesem AuFstieg, Weg, Tür und Gefahrtc ist, «gleichsam die 
Sühnestatte über der Bundeslade und das von Ewigkeit her ver- 
borgcne Geheimnis », und daB gcrade diese unabdingbare Mittler- 
schaFt dcm lil. Franziskus auF dem Alverna-Bcrg geofFenbart wor- 
den sei 98 , werden fiir Seuse eine personliche Gewissenserforschung, 
die er zum Inhalt des 1. Kapitels machí. 

Er sieht im Licht der Ewigen Weisheit die früheren Wege 
semes minnebedürftigen Herzens. Sie konnten nicht zum ersehnten 
Ziel der Gottvereinigung fülircn. Denn — so laBt Seuse durch 


98 Itin. VII, 1-4; V, 312: «Postquam mens nostra contuita est Dcum extra se per 
vestigia ct in vestigiis, intra se per imagincm ct in imagine, supra se per divinae lucís 
similitudinem super nos relucentem et in ipsa luce, secundum quod possibile est sccun- 
dum statum viae et cxcrcitium mentis nostrae; cum tándem in sexto gradu ad hoc per- 
vencrit, ut spcculetur in principio primo et mediatore Dei et hominum Jesu Christo, ca 
quorum similia in creaturis nullatenus reperiri possunt, et quae omnem pcrspicacitatem 
humani intellcctus exccdunt: restat, ut hace speeulando transccndat et transeat non so- 
lum mundum istum sensibilcm, verum ctiam semetipsam; in quo transitu Christus est 
via ct ostium, Christus est scala et vehiculum tanquam propitiatorium super arcarn Dei 
collocatum et sacramentum a saeculis absconditum. Ad quod propitiatorium qui aspicit 
plena convcrsione vultus, aspiciendo in cruce suspensum per fidem, spem et caritatem, de- 
votionem, laudem ct iubilationem... Quod etiam ostensum est beato Francisco, cum in 
in excessu contemplationis in monte excelso-...». 
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den Mund der Ewigen Weisheit selber seine Begründung ausspre- 
chen — : 


« Den hochsten AusfluB aller Wcsen aus ihrem erstcn Ursprung 
nimmt man, nach natürlicher Ordnung, durch dic edelstcn Wescn 
in die niedrigsten; abcr den RückfluB zu dem Ursprung nimmt man 
durch die niedrigsten in die hochsten » {Bi 203, 4-7). 

Das ist Bonaventuras Aufstieg im «Itinerarium.» Und jctzt 
verkiindct Seuse ebenfalls durch den Mund der Ewigen Weisheit 
auch Bonaventuras unabdingbares Gesetz für diesen Aufstieg: das 
Gesetz des Kreuzes: 

« Darum, willst du mich schauen in meiner ungewordcnen Gott- 
heit, so sollst du mich hicr erkennen und minnen lcrncn in meiner 
leidenden Menschheit; denn das ist der schnellste Weg zu cwiger 
Seligkeit» {Bi 203, 7-10) 

Und Seuses Antwort an die Ewige Weisheit ist der Übergang 
zu seinen Kreuzesbetrachtungen: 

« Herr, so mahne ich dich heute an die grundlose Minne, in der 
du dich ncigtcst von dem hohen Throne, von dem koniglichen 
Stulile des vatcrlichen Hcrzens in Elend und Schmach drei und dreiBig 
Jahre, und an deine Minne, die du zu mir und alien Menschen hat- 
test und allermeist erzeigest in dem allcrbittersten Leiden deines 
grimmen Todes» {Bi 20,311-16). 

Was nun Seuse an eigentlicher Passionsbetrachtung folgen 
laBt in den Kapiteln 2 (Wie es vor dem Kreuzigen erging: Bi 204- 
207), 3 (Wie es an dem Kreuz nach dem auBeren Menschen um 
ihn stand: Bi 207-209), 4 (Wie recht getrculich sein Leiden war: 
Bi 209-210), 5 (Wie dic Seele unter dem Kreuze zu einer herzlichen 


99 Hor., 21 : « Si ad divinitatis cognitionem pervenire desidcras,restat,utperassump- 
tam humanitatem et humanitatis passionem tamquani per viam gradatim ascenderé 
discas ». Es gcht nicht, wie die Aninerkungen Bi 203, Anm. 4 und N. Heller, Des My- 
stikcrs H. Seuse O.P. deutsche Schriften , 191, Anm. 1 u. 2 vermuten lassen konnen, um das 
allgcmcine von den Vatcrn (Augustinus, Tract. 13 in Joami. n. 4) und den Thcologen 
glcich welcher Richtung (Thomas, Comp. tlxeol. c. 2) verkündcte Gesetz der absoluten 
Mittlerschaft der Mensclilicit Christi: per Christum homincm ad Christum Dcum, son- 
dern um das speziñsche Gesetz der mystischen Erhcbung und Schauung, wie es Bona- 
ventura so betont, diese imitado ct configurado c. Christo crucifixo. 
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Reue und zu einem milden Vergeben kommt: Bi 211-216), muB 
jeden Kenner an die franziskanische, an Bonaventura oricntierte 
Passionsliteratur des ausgehenden 13. Jahrhunderts erinnern 10 °. 
Zumal Seuses erste Passionsbetrachtung im Kapitel 2 (Wic es vor 
dem Kreuzigen crging) verrat eine starke Resonanz der « Meditacio 
passionis Jesu Christi in generali» desjohannes de Caulibus 101 , und 
wirkt deshalb wiederum um so auffalliger durcli die erneute Be- 
tonung des von Bonaventura im «Itinerarium » so herausgehobenen 
Gesetzes des Kreuzes für die vita mystica. Seuse láBt es durch die 
gottliche Wcislieit selber dem Betrachtcnden sagen: 

«Es kann niemand kommen zu góttlichcr Hohcit, noch zu un- 
gewóhnlicher SüBigkcit, cr werde denn zuvor gezogen durch das 
Bild meiner menschlichcn Bittcrkcit. Je hoher man ohnc das Hin- 
durchgchcn durch meine Menschhcit hinaufklimmt, desto tiefer 
fállt man. Mcinc Menschhcit ist der Weg, den man geht, mein 
Leiden das Tor, durch das man gehen muB, wenn man zu dem kom¬ 
men will, das du da suchst» (Bi 205, 1-7). 

So paraphrasiert Seuse das Gesetz der Unabdingbarkeit des 
Kreuzes für jeden mystischen Weg, das Bonaventura in die johan- 
neischen Worte kleidet: « Wer nicht durch die Tur eintritt, sondern 
anderswo einsteigt, ist ein Dieb oder Rauber» (Itin. prol. 3). 

Und wenn Seuse die Ewige Weishcit weiter zu ihrem Diencr 
sprechen laBt: 

«Darum tu weg deines Herzens Kleinmut und tritt zu mir in 
den Ring ritterlicher Festigkeit; denn dem Knccht geziemt nicht 
wohl Verzartelung, wo der Hcrr in streitbarer Kühnheit steht. Ich 
will dir meine Waífcnkleider anlegen; denn all mein Leiden muB 
von dir nach deinem Vermógcn gelitten werden » (Bi 205,7-11), 


100 Zu den bcrcits genannten Meditaciones de passionc des Joh. de Caulibus sci 
hier auch vcrwicsen auf: Fr. Jacob i Mediolanensis Stimulus aworis , Ad Claras Aquas (Qua- 
racchi) 1949, vor allcm Caput XIV: quod homo debet libenter Christi passionem me¬ 
ditan, ct quain fructuosa sit meditado eius (67-76), das hinwiederum nach Bona¬ 
ventura, De perfectione vitae ad sórores cap. 6 und zum Ligmm vitae hindeutet; und Ca¬ 
put XV: meditado in parasccve, cinc Stabat-mater-Mcditation (77-82). 

101 Meditaciones , 95-98. « Videtur autem michi non incongruc dici, quod non so- 
lum illa penalis ct mortalis crucifixio Domini, sed ca que preccsscrunt candcm, sunt ve- 
hementissime compassionis, amaritudinis ct stuporis. Quid cnim cst cogitare, quod ipse 
Dominus noster super omnia bencdictus Deus, ab hora qua de nocte captus est usque ad 
sextam crucifixionis sue horam, fuit in bello continuo, doloribus magnis, obprobriis, 
illusionibus ct tormentis ? Non cnim sibi dabatur vcl módica requics. Sed in quali erat 
bello ct conflictu...» (cbda 96). 
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dann kann uns das nur noch an den « Christi miles, servus, famulus, 
praeco » etc. erinnem, wie Bonaventura den hl. Franziskus in den 
verschiedensten Christusbegegnungen in seinen Legenden zeich- 
net 102 . Und mit diesem Franziskus hat sich Seuse in sciner «lite— 
rarischen » Vision und in seinem « Alverna-Bild » selbst identifiziert. 

Wir stoBen im « Büchlein der Ewigen Wcisheit» noch auf andere 
Spuren, die uns zu einer weiteren Schrift Bonaventuras füliren, 
námlich zum Soliloquium de quatuor mentalibus exercitiis. Seuse hat 
seinem Büchlein, «dessen Gegenstand ist vom Anfang bis an das 
Ende unsres Hermjesu Christi minnereiches Lciden» (Bi 324, 6 £), 
« hineinvermischt in verborgener Weise zehn Matericn, die ausneh- 
mend edel und nütze sind » (Bi 324, 10 £). 

Unter diesen «zehn Matericn» stehen die Kapitel 11 (Vom 
immerwahrendcn Wch der Hollé) und 12 (Von unermeBlichcr 
Freude des Himmelreiches). Beide Kapitel sind die Fortführung 
eines Gedankens, mit dem Seuse das Kapitel 10 beschlieBt, wo er 
die Ewige Wcisheit dem Diener die AuíForderung zurufen laBt: 

«Abcr du Geminte, wolilauf mit deinem Gemiitc, heraus aus 
dem Schmutz und der tiefen Lache leiblicher Wollust. ErschlieBe 
dcinc inneren Siime, tue auf deine geistigen Augcn und sieh, nimm 
genau wahr, was du bist, und wo du bist und wohin du gehórst... 
Du bist nach deinem natürlichcn Wesen ein Spiegcl der Gottheit, 
du bist ein Ebcnbild der Dreifaltigkeit und du bist ein Excmplar 
der Ewigkcit. Und wie icli in meiner ewigen Ungewordenhcit das 
Gut bin, das da unendlich ist, so bist du nach deinem Verlangcn 
uncrgriindlich; und so wenig ein klcincs Tropflein in der hohen 
Tiefe des Meeres etwas ausmacht, ebenso wenig vermag zur Er- 
füllung deines Verlangcns alies, was die Welt nur leisten kann» 
(Bi 237, 3-13). 

Die lateinische Übersetzung im « Horologium Sapicntiae » (S. 
100) bictet den Gcdanken noch klarer: 

«Tu autem in nostra spirituali philosophia aliter institutus con- 
surge, cuneta visibilia mente supergrediendo; quae cnim videntur, 
temporalia sunt, quae autem non videntur, aetcma sunt (Rom. 11,33). 


102 Frattciscus miles Christi:Leg.ttiai., c. 1, nn.2.5: VIII, 506 f.; c. 13, n.9: VIII, 544 fF.: 
«Eia nunc strenuissime miles Christi, ipsius per arma invictissimi ducis dux in militia 
Christi...» Franciscus Christi servus: Lcg. «mi., c. 12, nn. 6.11: VIII, 540 f.; c. 13, n. 4: 
VIII, 543. Franciscus Christi famulus: Leg. mai , c. 12, n. 12: V, 541 f. Franciscus Christi 
praeco: Lcg. mai. c. II, n. 5: VIII, 509; c. 12, n. 8: VIII, 541 f. 
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Surge igitur de viscosa obscoenitate temporalium dclectationum! 
Apcri oculos mentales et vide, quid sis, ubi sis et quo tendas; tune 
profecto horum omnium rationem habere valebis. Tu namque es 
speculum divinitatis, co quod in te principalius quam in ceteris 
creaturis Deus relucet; imago Trinitatis co quod cius imago in te 
resplendeat; exemplar aeternitatis, eo quod inviolabili incorruptione 
gaudeas. Et sicut ego in essentia mea sum infinitus, sic desiderium 
animae tuac est velut interminabilis abyssus, ad cuius repletionem 
omnia simul gaudia mundi non sufficcrcnt, sicut nec única gutta 
oceanum sua exiguitate replcre posset. Dcinde advertere debes, ubi 
sis: Quia in valle miscriae, in exilio, in peregrinatione, ubi bona per- 
mixta malis continua vertigine revolvuntur. Risus hic dolorc mi- 
scetur, et extrema gaudii luctus occupat. Hic nempe mundus suos 
ab initio fefellit amatores, dum cis prospera promisit et adversa re- 
tribuit, quod similiter nunc quoque faceré non dcsistit». 

In diesen Sátzen und den beiden darauffolgendcn Kapiteln 
íiber die Hollé und den Himmel hat Seusc zusammengefaBt, was 
Bonaventura im « Soliloquium » 103 mit genauen Zitaten aus Augusti- 
nus, Ambrosius, Gregor M., vor allem aus Bernhard, Anselm und 
Hugo von St. Viktor in einem Zwiegesprách zwischen der got- 
tesfíirchtigen Seele ais Schülerin und der Ewigen Wahrheit in vier 
Kapiteln ausführt: I. Die gottesfíirchtige Seele solí durch die geist- 
liche Übung das Licht der Beschauung in ihr Inneres leuchten 
lassen, damit sie sieht, wie sie von Natur gestaltet — imago Tri¬ 
nitatis —, durch Schuld entstcllt, und durch die Gnade wiederher- 
gesteht sci (mi. 3-46). II. Die gottcsfürchtige Seele solí durch die 
geistlichc übung das Licht der Beschauung auf die auBeren Dinge 
hinlenken, damit sie erkenne, wie unbestandig der irdische Reich- 
tum, wie wandelbar die irdische Erhabenhcit, und wie er- 
barmlich irdisches GroBtun sei (nn. 1-20). III. Die gottesfíirchtige 
Seele solí durch die geistliche Übung das Licht der Beschauung auf 
die letzten niederen Dinge richtcn, damit sie die unausweichliche 
Notwendigkeit des menschlichen Todcs, die furchtbare Strenge 
des Endgerichtes und die unertrágliche Hárte der Hollcnstrafe 
einsehe (nn. 1-14). IV. Die gottesfíirchtige Seele solí sich durch die 
geistliche Übung der Beschauung zu den himmlischen Dingen 
emporwenden, damit sie die Freudcn des Hinnnels erkenne, die 
aus der Beschauung der letzten niederen, der auBeren, der inneren, 
der letzten hohen Dinge des Menschen hervorgehen (nn. 1-26) ~ 


103 VIII, 28-67 
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Bonaventuras Spuren in den Kapiteln 10, 11, 12 des «Büchleins 
der Ewigen Weisheit» diirften wohl deutlich genug sein, um sie 
nicht iibersehen zu konnen. Wir sagen Spuren, Inspirationen, 
Aspekte. Warum aber nahm Seuse sie auf ? Warum lieB er sich 
gerade in diesem Büchlein der Lcidensmystik zu diesen Gedanken 
inspiricren ? Unter welchen Aspektcn sollten sie hier bctrachtct 
werden ? Die Antwort auf diese Fragen gibt uns Bonaventura 
selber. Diese vierfachc Schau nach innen, nach auBen, auf das letzte 
Niedere und das letzte Hochste, sagt er im Prolog zuna Solilo- 
quiuna (n. 2), «ist jenes vierendigc Kreuz, an dem du, meine got- 
tesfiirchtige Sccle, mit deinem süBcstcn Brautigani Jesús Christus 
in Beschauung verbunden hangen rnuBt». Und um diese confor- 
mitas ct coiofiguratio cum Christo crucifixo ging es Seuse in seinem 
Gesprach mit der Ewigen Weisheit: «diese gottliche Minne, die 
in jüngster Zeit in manchen Herzen zu erloschen bcgimit, in etli- 
chen wieder zu entzünden » (Bi 324, 4-5). 

Seuse sah in dieser durch scine Begegnung mit dem Schrifttum 
Bonaventuras inspirierten Kreuzesmystik den echten Weg, das 
falsche Begardentum, mit dem er sich in sciner crsten Schrift, dem 
« Büchlein" von der Wahrheit», rein theorctisch auscinandcrsetzte, 
von innen her zu endarven. « Es kann niemand komincn zu gott- 
licher Hoheit, noch zu ungewohnlicher SüBigkcit, er werde dcim 
zuvor gezogen durch das Bild meiner menschlichen Bitterkc’t» 
(Bi 205, 1-3). Dieses Wort der gekreuzigten Weisheit galtjenen 
Schwarmgeistern des freien Geistes, von denen er in seincr «Vita» 
sagt: « och Christi gelitten menschlieit vcrahtend si » (Bi 159, 13 f.). 

So wird ihm auch Bonaventuras Auffassung von der Theologie 
die machtvolle Hilfe in der Auseinandersetzung mit den « naoder- 
nen » Auffassungen. 

Im « Horologium Sapientiae » —die gedankhch erweiterte Über- 
tragung des « Büchleins der Ewigen Weisheit» ins Lateinische —, 
das ais Reformschrift fiir seine Mitbriider wie für den Klerus 
im allgemcinen gedacht war 104 , beginnt Seuse das zweite Buch 
mit einem Kapitcl « De diversitate admiranda doctrinarum atque 


101 Das Hor. bezicht sich ausdriicklich auf das Reformschrcibcn des Ordensmcisters 
Hugo v. Vaucemain: «litterae vcstrac cxhortatoriac... in quibus filios dilectos admoni- 
tionc paterna ad pacem ct fraternam caritatem, ad disciplinae rigorem ct fervorem devo- 
tionis, ad conformitatem Christi Jcsu, ac omnium virtutum perfectionem tanta sollici- 
tudine cxcitatis » (S. 5). Siche Bi 105*. 
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discipuloram» 105 , über den staunenerregenden Unterschied dcr 
Lehren und der Scholaren. Gemeint sind liier die verschiedenen 
zeitgenossischen tlieologischen Richtungen und die Art der Pro- 
fessoren und Studenten, Theologie zu betreibcn. Scuse bleibt in 
dicseni Kapitcl nicht bei der gewohntcn dialogischen Form, sondern 
wahlt zum litcrarischen Rahmen eine erdichtete Vision. Ein weis- 
heitsbcgicriger Student bittet Gott, ihn doch nicht sterben zu 
lassen, bcvor er nicht zur Erkenntnis der wahren und hochsten 
Philosophie (verae et summae philosophiae) gelangt sei. Er 
wandert von Studium zu Studium. Er findct nicht, wonach er 
verlangt. Dafiir wird ihm eine Vision geschenkt. Er sicht cinen 
Himmclskorper, golden leuchtend, groB und schon, mit Edelstcincn 
geschmückt: Eine Univcrsitat mit zwei Stockwcrken. Im untersten 
Stockwerk war die Artistenfakultat untcrgebracht. Dort arbeiteten 
die Astrologen, Physiker, Geometer, Tcchnikcr, vcrschiedene 
Philosophen, Mcdiziner und Musikbeflissene in ihren Laboratorien, 
bzw. Statten ihrcr wisscnschaftlichen Forscliung, ganz Konzen- 
tration und voller Wisscnsdrang, an den Objekten ihrcr Forschung. 
Ilire Augen aber waren vcrschlcicrt. Resigniert und angewidert 
stieg der Weisheitssuchcnde ein Stockwerk hoher. Hier fand er 
über dem Eingangstor die Inschrift: «Hace est schola theologicae 
veritatis, ubi magistra aeterna Sapientia, doctrina veritas, finís 
aeterna felicitas » (176). Freudig tritt er ein. Er sicht drei Gruppen 
von Studenten und Profcssorcn. Die erste Gruppe saB in der Náhe 
der Tür mit dem Gesicht nach drauBen. In Ihrcm Mundc wurden 
die honigflicBenden Wortc dcr Ewigen Weisheit — «verba ab 
ore Sapicntiae proccdentia» — Galle. Das Getrank aber berauschte 
sie. Sie wurden stolz und arrogant. Sie strebten nach akademischen 
Graden, Amtcrn und Bcforderungen. Ihr Wissen aber war ohne 
Licbe, kalt. Aus ihrcm Mundc kam es wie ausgemahlenes Melil 
und Fcingcwebc. Ihre Stimmcn klangen wie tonendes Erz, das 
auf das Gchor der Menschcn trommclt, die Herzcn aber nicht 
erreicht. Vor ihren Augen tanzten wie athiopische Mohren die 
Damonen; sie boten ihnen Ehrenplatze an, zeigten ihnen Gold, 
Silber und Bcsitztum, kleideten sie in lange farbigc Mantel und 
setzten ihnen kostbare Miitzen auf; sie lehrten sie gehen, wie dcr 
Ehrgeiz schrcitet: mit stechendem Blick, wiegenden Kopfen, ge- 
sprcizten Fingern, lautstark ihre vermeindiche Weisheit anzupreisen. 


105 Hor., 175-182. 


S. Bonn ventura II. 


17 
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Eines nur bcherrschte diese Gruppe: steigen und glanzen. Dafür 
scheuten sie im Studium keine Miihe. Und nocli eines entdeckte 
der weisheitsliebende Studcnt, das ilm zum Lachen reizte: Er sah, 
wie cine kostbare Silberkugcl vom Himmel fiel und zwischen den 
Professoren hin und her rollte. Jeder wolltc sie ergreifen, denn wer 
sie ergriff, wurde berühmt. Eincr hiclt sie in seincn Hánden. Er 
wurde ein Doctor, der alie iibcrragte, scin Ruf crfiillte den Erdkreis, 
seine Lehre war einzigartig, wie cinc Rose ohne Domen, wie der 
Sonnenstrahl am wolkenlosen Himmel. Die andercn wollten ihm 
dic Kugel entreiBcn. Sie stürzten sich auf ihn, warfen nach ihm 
mit Speercn und Stcinen, dic sich allerdings gegen sie sclbcr kchr- 
ten. Die Studenten packte der Ekcl; sie kamen sich vor wie im 
Thcatcr oder wie auf cincm Sportplatz, wo die Hahnc miteinander 
kámpften. Der Weisheitssuchende abcr fragtc einen der Umste- 
henden nach dcm Sinn des Geschauten. Ihm wurde bedeutet, die 
Silberkugel bezeichne die « veritas sacrae Scripturae, lucida ct so¬ 
nora ct incorruptibilis»; sie aber werde von den «Modernen» 
mchr bekámpft ais gesucht. Die Theologcn bekámpfcn sich ge- 
genscitig, weil jeder nur an seine Wahrheit glaubt und jeder jcdcn 
beschuldigt. Sie verschleiern die Wahrheit der Schrift in eider 
Sclbstdarstellung mit neuen An sich ten und unbckannten Formu- 
lierungen, anstatt sie ihren Hohrern zu erschlieBen. Wicdcr andere 
wollen lchrcn, was sie selber nicht lcbcn. Ihre angcblichc Weisheit 
ist bloBc Behauptung. Dic Literatur der Vátcr, zumal ihre Prcdigten, 
diese Quellc echter Spiritualitat und ilirer Erneucrung, verachten 
sie; sie lassen sie verstaubcn, sie lieben moderne Biicher, dic ihrem 
Ehrgciz dienen und Ansehen nach auBen verschaffcn; mit ihrem 
Wisscn machen sie ein Gcscháft. Sie sind wie der Feigenbaum, der 
viel Laub hattc, aber keine Früchte trug. Diese Theologen sind 
wortreich, aber geistig steril für sich und andere. Wieder andere 
ruhen nicht, bis sie Pralatcn gewordcn sind, um dann ihre Vikarc 
für sich arbeiten zu lassen, und durch ihr kostspicliges Auftreten 
cinc scheinbare Ehrbarkcit Lügen strafen und zum Argernis der 
Lcutc werden. 

Die zweite Gruppe schicn in ilirem Stand zu verharren. Dic 
dritte Gruppe saB dicht bei ihrem Magister, ganz Ohr und Herz 
lauschte sie seinen Worten und lieB sich mitrciBen in dic Abgründe 
gottlichcr Spekulation und Kontemplation. Sie sind Fackcln, die 
die Welt entzünden, die wahren Ftihrcr des Volkes in gottlichcr 
Gnade und menschlichem Einsatz. 
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Diese drei Gruppen stehen zugleich beispielhaft fiir die Art 
und Weise, Theologic zu betreiben: 

«Tres modi sunt studendi atque docendi Sacram Scripturam. 
Primus modus est carnalis , quem habent hi, in quibus abundat littera 
sine spiritu: Qui, qnanto plus litterati, tanto plus superbia inflad, 
atque nocivi sibi ct aliis esse noscuntur: Qui non Dei laudem, vel 
suam ct aliorum aedificationcm, sed suam promotioncm quacrunt. 
Secundus modus est animalis , et est in liis, qui simplici quidem oculo 
in actu scholastico ea quae ad salutem neccssaria sunt, quacrunt, vc- 
rumtamen opera superogationis facere et charismata aemulari meliora 
usquequaque negligunt. Tertius vero , qui est spiritualis , est eorum, qui 
toto cordis affeetu ad ea, quae perfcctionis sunt, se viribus ómnibus 
extendunt, studiosc operam dantcs, ut sicut intellectus eorum scien- 
tia, sic et afFectus eorum divina Sapicntia rcpleatur; et sicut proficiunt 
in cognitionc veri sic et in amore summi boni: Qui gustant et vident 
quoniam suavis est Dominus: Qui se et alios per Sacram Scripturam 
ad debitum finem dirigunt, ct nihilominus interius spiritu Dei agun- 
tur » ( 182 ). 


Dcr Weishcitssuchende aber hatte jetzt nur noch den cinen 
Wunsch: «se totum conferre ad studium illius verae ct summae 
philosophiae » (182). 

In diesel* kritischen Betrachtung der zeitgenossischen Theologic, 
die wir im Wesentlichen dem Inlialt nach und in den fiir uns ent- 
scheidenden Stellen wortgetreu wiedergaben, rollt Scuse vor scinen 
theologisch geschulten Lesern die eigendiche Problematik der Theo- 
logie anf, die Frage nach ihrem Charakter. In cincr, nicht scholasti- 
schen, sondern literarischen, aber nichtsdestoweniger deutlichen 
Art sagt er klar, daB dieser Wesenscharakter der Theologie durch 
cin Dreifaches gekennzeichnet ist: 1. durch ihre Grundlage, auf 
der sie steht und aus der sie herausgeht (ortus); 2. durch die Funk- 
tion, die alie Theologic bcgleitet und bedingt; 3. durch ihr Zicl. 
Die Grundlage der Theologie bilden die « verba ab ore Sapientiae 
procedentia », die greifbar gcworden sind inder « Sacra Scriptura »; 
von daher gesehen ist die « veritas theologica » mit der « veri tas 
Sacrae Scripturae, lucida et sonora et incorruptibilis» identisch. 
Sie kann nur von denen aufgenommen werden, die «interius a 
spiritu Dei aguntur», d.h. von Menschen, die sich vom Geiste 
Gottes ansprechcn und leiten lassen. Dem Worte Gottes und damit 
der wahren Theologie entspricht auf seiten der Menschen, die sie 
betreiben, der Glaube; cr gehórt zur Grundlage einer Theologie. 
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Jcdc Thcologie ist also vou ihrcr Grundlage hcr cine «hcilige Theo- 
logic », die man nicht « modo carnali », noch « modo animali », 
sondern nur «modo spirituali» studicren und lehren kann. In 
ihrer Funktion sol] die Theologie der rationalen Erhellung dessen 
dienen, was «caclitus», von Gott her, geschenkt wird. Es geht 
aber nicht um irgendeine Erhellung der menschlichen Vernunft, 
sondern um ein Wissen zum Hcil, um das « quae ad salutem ne- 
ccssaria sunt». Darum muB der Theologe im Dienst der Heili- 
gung stehen. Damit ist für Scusc auch das Hauptzicl der Thcologie 
ausgesprochen: die Wcisheit, in der die Erkenntnis Gottes so mit 
der Liebe verbunden ist, daB der Mensch in dieser Weisheit die 
góttlichc Scligkeit verkostet: «ut sicut proficiunt in cognitione 
veri sic ct in amore summi boni: qui gustant et vident quoniam 
suavis cst Dominus, qui se et alios per Sacram Scripturam (id est 
per theologiam) ad debitum fmem dirigunt» ( Hor 182). 

Seusc mochte in diesem Kapitcl seines « Horologium » « de diver- 
sitatc admiranda doctrinarum » den Blick scincr Mitbriidcr durch 
das Lob, das er cincm «Ínter ceteros et super cetcros doctor egre- 
gius » ausspricht, auf den hl. Tilomas lenken wollen, um der Gefahr 
vorzubcugen, der seinc erste Sclirift, das « Büclilein der Wahrheit», 
fast erlcgen warc 10í! ; was cr aber vortrágt, ist nicht die Lehre des 
hl. Tilomas, sondern ausgcsprochcnes Gcdankengut des hl. Bo- 
naventura. 

Der Seraphische Lclircr behandelt diese von Seusc hier ange- 
sprochene Frage nach dcm Charaktcr und der Funktion der Theo¬ 
logie ausführlich im Prolog zum «Breviloquium» und maclit dieses 
immer so eminent zeitgcmaBe Anlicgen zum Herzstück der Col- 
latio IV scincr Reden « De septem donis Spiritus Sancti». 

ImProlog zum «Breviloquium» untcrscheidct Bonaventura in 
der Frage nach dcm Grundcharaktcr der Theologie ein Dreifa- 
chcs: 1. den Ursprung (ortus, aus der sie entsteht, bzw. die Grund- 
lage, auf der sic steht; den progressus, d.h. den modus proccdcndi, 
nach dcm sie verstanden und ausgelegt werden muB; 3. das Ziel, 
status, fructus. Der Ursprung, ortus, beruht nicht auf der Forschung 
des menschlichen Geistes, sondern auf der Selbstmitteilung Gottes, 
auf der gótdichen Offenbarung, die nur im Glauben angenommen 
werden kann; der Glaubc aber ist cine Dcnkgcmcinschaft mit 
Cliristus, auf der ursprunghaft die Sicherheit und das Verstándnis 


106 Siehe oben S. 240. 
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der Tlieologic bcruJit, die Bonaventura mit der Sacra Scriptura 
identifizicrt 107 . 

Der progressus der Theologie, ihr modus spccialis sciendi et 
docendi, ist nicht bloB die rationale Erhellung dessen, was im Glau- 
ben geschenkt wird, sondern darübcr hinaus die Vermittlung eines 
Wissens zum Hcil; ihr komrnt Hcilsbedeutung zu. Darum steht 
Theologie nicmals unter dem Gcsetz der reinen Vcrnunft. Ihr 
Licht ist ein lumen supernaturale. Unter diesem Lichte schreitet 
sie und vermittelt den Menschcn das Wisscn, das zum Hcilc dicnt 
und das alies umfaBt: Gott, Mensch und Wclt, das Universum 108 . 

Der «status », « fructus », « finis » ist nicht irgendetwas, sondern 
die « plenitudo aetemae felicitatis 109 . 

In der Collatio IV De donis Sp. S. defmicrt Bonaventura die 
Theologie ais cine Wissenschaft, «quae est veritatis crcdibilis notitia 
pia », die aus dem ewigen uncrrcichbaren Lichtc Gottcs stammt 110 ; 
wo sie fehlt, wird notwcndigcrwcisc die Kirche crschüttert * * 111 ; 
sie ist eine scicntia «sancta » und eine scientia « Sanctorum », wcil 
sie in erster Linie nicht das Ergebnis mcnschlicher Bemühungen ist, 
sondern das Geschenk des Hl. Geistes, das zum Zicl die Heiligung 
hat 112 . Darum verbindet sie sich nie mit der Lasterhaftigkcit, Neu- 
gierde oder Eitclkeit: «Niliil vitiositatis habet admixtum, niliil 
curiositatis, nihil vanitatis », wcil der Mcnsch, der diese hl. Wis¬ 
senschaft mit dem Laster verbindet, die Untcrschcidungsfáhigkeit 
zwischen Gut und Bos, Heilig und Profan verliert u3 . Ais hcilige 
Wissenschaft hat sie das Strcbcn nach Heihgkeit in sich 114 und 
lehrt zu wissen und die Art zu wissen. Was er damit meint, er- 
lautert Bonaventura an eincm Wort des hl. Bernhard, der die 
Frage nach dem modus sciendi dahin beantwortct: « Das ist Wissen, 
in weleher Ordnung, mit welchem Strcben, zu welehem Zweck 
jemand Wissen erwirbt; in weleher Ordnung, d.h. so, daB cr 
zunachst das lernt, was fruchtbarcr zum Heile ist; mit welchem 
Strebcn, d.h. so, daB er das um so eifriger lernt, was starker zur 


107 Brevil.y prol.: V, 201ab. 

108 Brcvil.j prol.: V, 202 f. 

109 Brcvil.j prol.: V, 202. 

110 De DotiiSj coll. IV, n. 13; V, 476. 

111 De Donis , coll. IV, n. 17: V, 477a. 

112 De Donis j coll. IV, n. 19: V, 477b. 

113 De Donis , coll. IV, n. 21: V, 478a. 

114 De Donis y coll. IV, n. 22: V, 478 ab. 
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Licbc Gottes trcibt; zu welchem Zweck, cl.li. so, daC er nicht um 
citlcr Ehrc willen, nicht aus Ncugierde, sondern zu eigener und 
fremder Erbauung Wissen erstrcbt. Es gibt solchc, dic nur wissen 
wollcn, um zu wissen, und das ist tadelnswerte Neugierde. Es gibt 
solclie, dic lernen und wissen wollcn, damit sie ais Wissende be- 
kannt werdcn, und das ist torichte Eitelkcit. Und es gibt solche, 
dic wissen wollcn, um ihr Wissen fiir Geld zu verkaufen, und das 
ist unrechte Gewiimsucht. Es gibt solche, dic wissen wollen, um 
anderc zu erbauen, und das ist Licbc. Und es gibt solchc, dic wissen 
wollcn, um sclbst erbaut zu werdcn, und das ist Klugheit» 115 . 
Bonaventura zicht den SchluB daraus, daB die Wissenschaft mit 
der Liebe verbunden werdcn muB, damit der Mensch zugleich 
Wissen und Licbc habe, und das ist dic Wissenschaft des Heiligen 
Geistes, die heilige Wissenschaft und die Wissenschaft der Heili¬ 
gen 116 . Und die theologische Wissenschaft für sich bctrachtct ist 
damit ein affektiver Habitus, der zwischen dem spekulativen und 
praktischcn liegt, und sie hat zum Ziel sowohl die Erkenntnis ais 
auch das Gutwcrden, und zwar hauptsáchlich das Gutwerden U7 . 
Sie ist in der Tat die « summa et vera philosophia », nach der der 
Weishcitssuchendc im « Horologium » (S. 175) suclit und ana Ende 
findet, ohne die jede andere Wissenschaft den Schleier vor den Augcn 
tragt ( Hor. 176), wie es der Weisheitssuchcnde sah. Erst durch 
das Buch der Schrift erhalt das Buch der Natur das wahre Licht l18 . 

Wie wachscnd ticf Scuse seine Wende von Eckhart zu Bona¬ 
ventura vollzogcn hat, wird sichtbar in jener Schrift, die man 
allgcmcin ais « Seuses Leben » bezeichnet. Diese « Vita » hegt uns in 
einer von Seusc sclbst kurz vor seinern Tode zusammengestelltcn 


115 De Donis , coll. IV, n. 23: V, 478b; Bernh., Sermo 36 in Cantic. n.3: ML183, 968. 

116 De Donis, coll. IV, n. 24: V, 478b f. 

117 Proem. q. 2: I, 9 fT. 

118 De rcductionc artium ad theologiam: V, 319-325. Zur Fragc nach Charaktcr und 
Funktion der Thcologie nach Bonaventura vgl. Jacques-Guy Bougerol, Breviloquium , 
Prologue, Introduction, París 1967: ders., Fonction du thcologien , in: Études franciscaines, 
18 (1965)5-19; Thaddaus Soiron, Heilige Thcologie , Regcnsburg 1935, 11-25; ders., 
Vom Geist der Thcologie Bonavcnturas , in: IVisscnschaft und WeisheH 1 (1934) 24-38; 
G. H. Tavard, La thcologie d'apres le Brcviloquc de S. Bonaventure , in: Anticc théologique y 
1949, 201-214; ders., Transiency and permanence. The naturc of theology according to 
St. Bonaventure (Franciscan Institutc publications, Theology series, 4) New-York 1954; 
Bernardin Goebel, Das Verhdltnis zwischen scientia und caritas nach dem seraphischen Lehrcr 
Bonaventura , in «100 Jahrc Collegium Borromaeum 1854-1954». Miinster i. Wcstf., 1954, 
156-172. 
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Ausgabe seiner deutschen Schriftcn vor. Ein Prolog der Ausgabe 
(Bi 3-6) und ein Vorwort zur « Vita» (Bi 7-8,17) gebenuns Auskunft 
iiber die Entstehung und Veroffentlichung. Darnach gehen «Idee 
und Kern » dieser « Vita » auf Elsbedi Stagel oder Staglin zurück, 
die Seuses Gesprache und Briefe für erbauliche Zwecke heimlich 
sammcltc. Einen Tcil davon hatte Scuse, ais er dessen habhaft 
werden konntc, verbrannt. Ais spáter der anderc Teil auch in 
seinc Hiinde gelangte, verhinderte «eine himmlische Botschaft», 
wic Seuse seine veranderte Überzeugung begriindet, die Vermch- 
tung aucli dieses Restes dcr Stagclschcn Aufzcichnungcn. Seuse 
ordnete sic und « etwas guter Lehrc ward auch nach ihrem (Elsbeths) 
Todc in ihrem Ñamen von ihm da zugesagt» (Bi 8, 2-3), d.h. 
Scuse fügte diesen Aufzcichnungen einige theologischc, fundie- 
rende Erwagungen hinzu. So kam die «Vita» zustande. Und so hat 
Seuse sic in seinem « Exemplar » der Óffentlichkcit iibergeben. Die 
wissenschaftliche Kritik hatte allcrdings lange Zcit liindurch ihre 
Bedenkcn an einer direktcn Autorschaft Seuses fiir diese « Vita » er- 
hoben, die eine neuere litcrarkritischc Forschung beheben konnte 119 . 
Die « Vita » Seuses ist echt. Sie ist ein religioses Selbstbckemitnis, 
gestaltet nach den Stilformen der Legcnde und des hofischen 
Romans. Es ist die dichterische Gestaltung cines mystischen Weges 
in zwci Variationen, die des Lchrers und die seiner Schülerin. Das 
in die Augen springende Vorbild ist für diese Vita neben anderen 
franziskanischen Lcgcndcn die «Legenda Sancti Francisci» des lil. Bo- 
naventura, dcr für die Darstellung des mystischen Lcbcns des 
Ordensvatcrs betont nicht den Weg des historischcn Nacheinan- 
ders, sondern den der imicren Verbindung der Ercignisse wahlte 120 
und dieses so dargcstellte Leben im « Itincrarium mentis in Dcum » 
in die theologischc Denkform goC. 

Kurt Ruh 121 ist den literarischen Linien der «Vita» Seuses nach- 
gegangen und entdeckte neben dcr allgemeinen Parallele der con¬ 
figurado cum Christo noch weitere spezifischc Parallclcn zu den 
franziskanischen Legenden. Wir versuchen hier die besonderen 


119 Julius Schwiertering, Zur Autorccliaft von Seuses Vita , in: AldcutscUe und 
Altniederldndische Myslik , 135-160; Christine Pleuser, Tradition und Ursprünglichkeit 
in der Vita Seuse t in: Heinrich Seuse , Studien , 135-160. 

120 Lcfj. mai.y prol., 4: VIII, 504: «In descriptionc autem eorum quac per servum 
5 uum Dcus dignanter efFccit, ...ncc semper historiam sccundum ordincm temporis texui, 
...sed potius ordinem servare studui magis aptac iuncturae ». 

121 Franziskanische Mystik , 253-258. 
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Parallelen in der « Vita » zu Bonaventuras « Legenda S. Francisci » her- 
vorzuheben. Die erste Parallele: das Connubium spirituale des hl. 
Franziskus mit der hochsten Armut des Gekreuzigten in dem 
Augenblick, da er dem Rufe des Gekreuzigten folgend vor sei- 
nem Vater ais Zeugen der Welt und vor dem Bischof von Assisi 
ais Zeugen der Kirche in die Nacktheit Christi eingeht und auf 
den íiber ilin geworfenen Bauernkittel mit Kreide das Kreuz 
Christi setzte: « ut nudum sequeretur crucifixum Dominum quem 
amabat» 122 . Das ist das connubium spirituale specifice franci- 
scanum 123 . Seuse horte den Ruf der Ewigen Wcisheit, « seines Her- 
zens Kaiserin » (Bi 15, 17), zu Bcginn seines mystischen Weges : 
« Gib mir dein Hcrz » (Bi 14,23). Und fortan ist er der Diener 
der Ewigen Weishcit. Zweite Parallele: das Zeichen der Configu- 
ratio und transformatio . Franciscus empfing zum Zeichen und Zcugnis 
seiner Seins- und Liebesgemeinschaft mit dem Gekreuzigten das 
«signaculum similitudinis dei viventis, Christi vidclicet crucifixi, 
— die Wundmale — quod in corpore fuit impressum non per 
naturae virtutem vel ingenium artis, sed potius per admirandam 
potentiarn Spiritus Dei vivi » 124 . 

Seuse schrieb sich mit eisernem Griffel den Ñamen der ge- 
liebten Ewigen Wcisheit ins blutende Fleisch iiber dem Herzen 
(Bi 15, 1-35). So verschicden die auBere und religiose Wertung 
beider Zeichen ist, ihr hagiographischer Simi ist derselbe: Alie 
Liebe braucht ein Gesicht, und der Geliebte hat einen Ñamen, und 


122 Leg. mal. c. 2, 4: VIII, 508. 

123 Dazu sagt K. Ruh, Franziskanische Mystih , 245: « Wir stellen fest, daB die 
mystische Hochzeit des hl. Franziskus mit dem Hohcn Lied wenig zu tun hat und damit 
grundvcrschicden ist von der bernhardschen Brautmystik ». Dcnn, so fahrt K. Ruh fort, 
« Franziskus und scinc ersten Gcfahrten kannten den Canticus canticorum kaum. Nir- 
gendwo klingt er in ihren Worten nach. Vor allem aber sind die Rollen verschicden: bei 
Bcrnhard ist Christus der Brautigam, die minnende Seclc die Braut, bei Franziskus 
erscheint er selbst ais Brautigam und die Armut ist scinc Braut. Und wenn Christus ais 
Brautigam ein rcichcr Konig ist und die Braut mit der Fülle seiner Gabcn überschüttet, 
sie in den Wcinbcrg, in die Kclter führt, so ist Franziskus ein Bettler, der ihr auBcr der 
Bereitschaft, sie zu lieben, nichts zu bictcn hat. Und die Braut: Die Seele des Hohen 
Liedes ist Jungfrau, Frau Armut Witwe. Und an dicscr Stellc erkennen wir die mystische 
Hochzeit des Franziskus ais Bild der conformitas. Auch in dicscr Verinahlung ist Fran¬ 
ziskus auf der via Christi: Christus hatte sich mit der Armut vermahlt, ais er, indem er 
menschliche Gestalt annahm, mit der armen, vcrstoBenen, vcrachteten Menschhcit sich 
vereinte ». 

124 Leg. mai ., prol. 2; c. 13: VIII, 504 f., 542-545. 
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jede Konformitat bcdarf des Zeichens. Dritte Parnllele: die geistliche 
Ritterschaft. Franziskus traumt von Rittertat und Rittertum und 
will den Rittersclilag im Kampf mit den papstlichen Truppen ge- 
gen die Kaiserlichen in Apulien verdienen. Er sieht im Traum 
ein grofics Arsenal mit Waffen gefiillt, die das Zeichen des Kreuzes 
tragen. Auf die Frage, was dies bedeute, wurde ihm geantwortet, 
das seicn die Waffen, die ihm und seinen Kriegern gehoren werden. 
Im Glauben, das Geschaute verheiCe ihm das erselmte Ritterglück, 
begann cr froh seine Kriegsfahrt nach Apulien, bis ihm noch in 
der folgenden Nacht der Hcrr selber das Gesicht deutet, Gott wolle 
von ihm die geistliche Ritterschaft. Franziskus kehrt nach Assisi 
zuriick, cines neucn Anrufes seines Herrn gewartig 125 . Seusc wird 
zur geisthchen Ritterschaft nach langen Jahren schwerster Aszcse 
berufen. In einem Gesicht bringt ein Jüngling «zwei zierliche 
Ritterschuhe und andere Kleider, die Ritter zu tragen pflegen; 
er ging zu dem Diener und lcgte ihm die Ritterkleidung an und 
sprach zu ihm: Sei Ritter; du bist unseres Herrn Knecht gcwcsen, 
und Gott will, daB du nun Ritter scicst» (Bi 55, 22-26). In cincr 
spateren Begegnung mit einem hofisch gckleideten Knappen, der 
sich «Abcnteurer» nennt (einer, der auf ritterliche Wagnissc 
auszog), erfáhrt Seuse, wie ein Tumierritter für seinen Sieg aus der 
Hand der schonsten Frau ein « goldenes Ringlcin » crhalt. Sieger 
cines Turniers aber ist nur: «Wcr arn allermeisten Strciche und 
Gcdrange erleidet und darin nicht verzagt, sondern kecklich und 
mannlich sich gcbart, wer fest sitzt und auf sich schlagen láBt, 
dem wird der Preis gegeben. Nicht wer beim ersten Anritt" keck ist. 

Nein, cr muB das Turnier aus und aus kampfen, und wiirde 
er geschlagcn, daB ihm das Fcucr zu den Augen hcrauswogtc und 
ihm das Blut zu Mund und Nase ausbráche, das muB er alies 
leiden, solí cr den Preis gcwinncn... 

Darf nicht weinen oder traurig sich gebarden, wemr cr so übel 
geschlagcn wird... Nein, und ob ihm sein Herz in seinem Leibe 
cntsinkt, wie es manchem tut, er darf derglcichen nicht tun, ais 
ob ihm etwas sei; er muB fróhlich und frisch sich gebaren, sonst 
würde er zu Spott und verlóre damit die Ehre und das Ringlcin » 
(Bi 149, 15-150, 3). 

Mühsal, Not, Leid jeder Art tragen und froh durchtragen, ist 
der Auftrag der geisthchen Ritterschaft, die ein gottliches Aben- 


125 Leg. ma¡., c. 1,3: VIII, 506. 
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teucr (Bi 48, 26) bedeutet. Die schwcrstc Míihsal der geistlichen 
Ritterschaft ist das Erdulden dcr Nicdrigkeit uiid Schmach. Das 
war dcr zweite Schritt des hl. Franziskus auf den Spuren des Kreuzcs, 
von der Nacktheit in die Schande, die sich im Spott und Hohn 
dcr ihn pazzo schimpfcnden Menge auBertc, bis in die Verachtung, 
die aber das Licd des Hcrolds des groBcn Konigs in den Waldcrn 
von Umbricn nicht verstummen lieBen 126 . Seuse erfahrt die Schmach 
des Krcuzes in seiner Art: Er wird des Dicbstahls bcschuldigt 
(Bi 66, 3 £), des Betrugs (Bi 67, 5 ff.), der Ketzerei (Bi 119, 1 ff.), 
sexueller Entgleisungen (Bi 119, 1 ff). In diescm «ungeheuren 
Wetter des Leidcns» (Bi 130, 1 f.) erfahrt er die Wahrheit des 
Bildes, auf das ihn einst cinc innere Stimme hinwies, ais er iiber 
das Leid nachsann: «Tu auf der Zellc Fcnster und lug und lcrn! 
Er tat auf und lugte hin: Da sah er einen Hund, dcr licf mitten 
in dem Kreuzgang und trug ein versclilissen FuBtuch im Mund 
umher und hatte wunderliche Gebarde mit dem FuBtuch; er warf 
es empor, er warf es nieder und zerrte Locher darein...». Und es 
wurde ihm bedeutet: «Geradc also wirst du in deiner Briider 
Munde auch geworfen und gczerrt» (Bi 58, 5-11). 

Den zweitcn Teil scincr « Vita » laBt Seuse in die theologische 
Spekulation einmünden, die seiner aszetischen und mystischcn 
Wclt den organischen spekulativen Überbau geben solí. Er findet 
ihn im Exemplarismus und Symbolismus Bonaventuras. Für die¬ 
sen Franziskancr ist die ganze Natur, Makrokosmos und Mikro- 
kosmos, Werk Gottcs, das sein Zicl in Gott hat, Ausdruck gottli- 
cher Vollkomenlieit, Spur, Bild, Áhnlichkeit und darurn die Stu- 
fcnlciter des Menschen bis zur letzten Einhcit mit dem Schopfer. 
Diesen Weg ging Bonaventura in seincm «Itineraríum mentís in 
Deum ». Diesen Weg wcist Seuse seiner geistlichen Tochter, 
die ihn bei alien schonen Ermahnungen zur Gelasscnhcit und 
Inncrlichkeit nach Gott fragtiWas ist Gott oder wo ist Gott oder 
wie ist Gott. Seuse antwortct: 


«Das gottliche Wesen, von dem die Rede ist, das ist eine solche 
vemünftige Substanz, die das stcrbliche Auge nicht sehen kann; 
man sieht es aber wohl in scinen Taten, wie man einen guten Mcister 
spürt an seincm Wcrke; denn St. Paulus sagt: Die Kreaturen sind 
wie ein Spicgcl, in dem Gott widcrlcuchtet. Und dics erkennen 
heiBt ein Spekulieren... Schau übcr dich und um dich in die vier 


126 Lcg■ c - 2 > 2 - 6: VIII, 508 f. 
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Endcn der Wclt, wic wcit, wic hoch der schonc Himmcl ist in seinem 
schnellcn Lauf und wie adclig ihn sein Mcister gezicrt hat mit den 
sieben Planeten, deren ein jeglichcr, ausgenommen der Mond, viel 
groBer ist ais alies Erdenreich, und wie er geschmückt ist mit der 
unzáhligen Mcngc des lichten Gcstirns... Ach, wenn die sebone 
Sonne unbewolkt heiter hervorbricht in der sommerlichen Zeit, 
was sie dann in gleicher Weise Frucht und Gutcs dem Erdrcich gibt! 
Wie der Angcr grünet, wic Laub und Gras hervordringen, die scho- 
nen Blumen lachen, Wald und Heide und Auen von der Nachtigall 
und der klcinen Voglein süBem Gesang widerhallcn, alie Tierlein, 
die vor dem argén Wintcr verschloffen waren, sich hervormachen 
und sich freuen und sich paarcn, sieh, wie in der Mcnschheit Jung 
und Alt von wonnegebarender Freude sich fróhlich gebarden! Ach 
zarter Gott, bist du in deiner Krcatur so minniglich, oh wch, wie bist 
du dann in dir sclbst so gar schón und minniglich. Sieh wciter, ich 
bitte dich, schau die vier Elemente, Erdreich, Wasser, Luft und Fcuer, 
und alie Wundcr, die darin sind von mancherlei verschiedenen Mcn- 
schcn, von Tiercn, von Vógeln und Fischen und Mccrwimdern; 
was drinnen ist, das ruft alies zusammen: Lob und Ehrc der uncr- 
griindlichen, wunderbaren UncrmcBlichkcit, die in dir ist! Nun 
wohlan, Frau Tochtcr, nun hast du Gott gefunden, den dein Hcrz 
lange gesucht hat. Nun sieh aufwárts mit leuchtendcn Augcn, mit 
láchelndem Antlitz, mit aufspringcndem Herzcn und sieh ihn an 
und umfange ihn mit den endiosen Armen deiner Seelc und deines 
Gemütcs Lob, dem cdlcn Fürsten allcr Krcatur. Sieh, von diesem Spc- 
kulicren dringt in eincm empfanglichen Mcnschen alsbald ein herzli- 
ches Jubilicren empor; denn jubilicren ist cine Freude, die die Zunge 
nicht sagen kann, und doch durchgieBt es Herz und Seelc kráftio:» 
(Bi 170-173) 127 . " & 

Das ist Seuses poetische Paraphrase, wie der Sonnengesang 
des hl. Franziskus, zu den crsten Kapitcln des «Itinerarium tnentis in 
Deum » und zugleich die Antwort auf die Frage sciner geistlichen 
Tochter:Was ist Gott. Für die Antwort der zweiten Frage nacli 
dem Wo Gottcs muB Scuse die Sprache des Poeten verlassen; er 
bedient sich ganz der Sprache und des Gedankens Bonaventuras, 
den er wórtlich übersetzt oder paraphrasiert. Wir setzen beide 
Texte zum Vcrgleich nebeneinander: 


127 Von dieser Freude spricht David von Augsburg, De exterioris et ¡nterioris ho- 
tttinis compositionc , Quaracchi 1899, 221. 
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Seuse, Vita, Kap. 51 

« Die Mcister sprechen, Gott habc 
kein Wo, er sei Alies im All. Nun 
tu die inneren Ohren deiner Secle 
auf und horche genau. Dieselbcn 
Mcister sprechen auch in der Wis- 
senschaft Lógica, man komme zu- 
wcilen zur Kenntnis cines Dingcs 
durch seinen Ñamen. Es spricht ein 
Lchrcr, daB der Ñame «Scin» der 
erste Ñame Gottes sei. Zu dem Sein 
in sciner lauteren Einfachheit kehrc 
deine Augen, wahrcnd du dies und 
das Teil-Sein fallen laBt. Nimm allcin 
das Sein an sich selbst, das unvcrmischt 
sei mit dem Nichtsein; denn wie 
das Nichtsein alies Sein leugnet, also 
tut auch das Sein an und für sich, 
es leugnet alies Nichtsein. Ein Ding, 
das noch werden solí oder gewesen 
ist, das ist jetzt nicht in seiender Ge- 
genwartigkcit. Nun kann man ver- 
mischtes Sein oder Nichtsein nicht 
wohl erkennen ais mit einem Augcn- 
merk auf das allgcmeine Sein. Es ist 
nicht ein zerteiltes Sein dieser oder 
der Kreatur; denn das geteilte Scin 
ist alies vermischt mit ctwas An- 
derheit, mit einer Móglichkcit, etwas 
zu empfangen. So muB darum das 
namcnlose gottlichc Sein in sich 
selbst ein All-Scin sein, das alies 
zerteilte Scin mit seincr Gegenwar- 
tigkcit aufrccht halt. Es ist eine 
wunderlichc Blindheit mcnsclilichcr 
Vcmunft, daB sic das nicht prüfen 
kann, ohnc das sic nichts erkennen 
noch schcn kann. Ihr geschicht wie 
dem Auge: wenn es diesem ernst ist, 
die Mannigfaltigkcit der Farben zu 
schauen, so nimmt es das Licht nicht 
wahr, durch das es das anderc alies 
samt sieht, oder sicht es das Licht, 
so nimmt es seiner doch nicht wahr. 
Also ist es um das Auge unseres 
Gcmütes: wenn das ein Sehen hat 
auf dies und jenes Einzcl-Sein, so 


Bonaventura, Itin ., c. 5 

5, 2: « Damasccnus igitur sequens 
Moysen dicit, quod qui est est pri- 
mum nomen Dci» (V, 308). 

5,3: «Volcns igitur contemplan 
Dci invisibilia quoad essentiae unita- 
tem primo defigat aspcctum in ipsum 
esse et videat, ipsum esse adeo in se 
certissimum, quod non potest cogi¬ 
tan non esse, quia ipsum esse puris- 
simum non occurrit nisi in plena fuga 
non-esse, sicut et nihil in plena fuga 
esse. Sicut igitur oinnino nihil, nihil 
habet de esse nec de eius condi tio- 
nibus, sic econtra ipsum esse nihil 
habet de non esse, nec actu nec 
potentia, nec secundum veritatcm rei 
nec secundum acstimationem no- 
stram. Cum autem non-esse privatio 
sit essendi, non cadit in intellectum 
nisi per esse; esse autem non cadit 
per aliud, quia omne, quod intclli- 
gitur, aut intclligitur ut non ens, aut 
ut ens in potentia, aut ut ens in 
actu. Si igitur non ens non potest 
intelligi nisi per ens, et ens in po¬ 
tentia non nisi per ens in actu; et 
esse nominat ipsum purum actum 
cntis: esse igitur est quod primo cadit 
in intellectu, et illud esse est quod 
est purus actus. Sed hoc non est esse 
particulare, quod est esse arctatum, 
quia permixtum est cum potentia; 
nec esse analogum, quia minime habet 
de actu, eo quod minime est. Restat 
igitur, quod illud esse est esse divi- 
num» (V, 308-309). 

5,4: «Mira igitur est caccitas 
intellectus, qui non considcrat illud 
quod prius videt et sine quo nihil 
potest cognosccrc. Sed sicut ocultis 
intentus in varias colorum diffe- 
rentias lucem, per quam videt cctera, 
non videt, et si videt, non advertit; 
sic oculus mentis nostrac, intentus in 
entia particulada et universalia, ipsum 
esse extra omne genus, licct primo 
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achtct es nicht auf das Sein, das da 
überall ein lauter einfaches Scin ist, 
durch dessen Kraft es die anderen 
in sich aufhimmt — das nimmt es 
nicht wahr. So spricht darum ein 
weiscr Meister, daB sich das Auge 
unscrcr Erkenntnis infolge seiner 
Schwachhcit zu dem Scin, das an 
sich selbst am allererkennbarsten ist, 
vcrhalte wie einer Flcdermaus Auge 
zu dem klarcn Licht der Sonne. Dcnn 
die zerteilten Wescn zerspreiten und 
blcnden das Gemüt, daB es die gótt- 
liche Finstcrnis nicht schcn kann, 
die an sich selbst die allerlichtcstc 
Klarheit ist. 

Nun tu deine inneren Augen auf 
und sieh, wenn du kannst, das Sein 
in seiner einfaltigcn Lauterkeit ge- 
nommen an, so sichst du gcschwin- 
dc, daB es von niemand ist und nicht 
ein Vorhcr und Nachhcr hat und 
daB es weder von innen noch von 
auBcn cinc Wandclbarkcit hat, son- 
dern daB es cinfach Scin ist; so 
mcrkst du, daB es das Allerwirklich- 
ste, das Allcrgegenwartigste, das 
Allcrvollkommcnste ist, in dem nicht 
Gcbrcchen noch Anderhcit ist, son- 
dern daB es ein einiges Ein ist in 
einfacher BloBhcit. Und diese Wahr- 
hcit ist der crleuchtctcn Vemunft 
so bckannt, daB sie kcin anderes zu 
denken vermag; denn cins beweist 
und bringt das andere mit sich. Da¬ 
rum, wcil es cinfach Sein ist, darum 
muB es notwendig das Erstc scin 
und von niemandem sein und cwig 
scin, und wcil es das Erste ist und 
ewig ist und cinfach, darum muB 
es das Gegcnwartigste sein. Es stcht 
in der allcrhochsten Vollkommenhcit 
und Einfachhcit, da nichts hinzu noch 
da von genommen werden kann. 

Kannst du dies verstehen, was ich 
dir von der bloBcn Gotthcit gesagt 
habe, so wirst du ziemlich viel in 
das unbegrciflichc Licht der verbor- 


occurrat mentí, et per ipsum alia, 
tamen non advertit. Unde verissi- 
mum apparet, quod «sicut oculus 
vespertilionis se habet ad luccm, ita 
se habet oculus mentís nos trae ad 
manifestissima naturac» [Aristot. II. 
Metciph. 1.); quia assuefactus ad tene- 
bras entium ct phantasmata sensibi- 
lium, cum ipsam lucem summi csse 
intuetur, videtur sibi nihil videre; 
non intelligcns, quod ipsa caligo sum- 
ma cst mentís nostrae illuminatio 
(Ps. 138, 11), sicut, quando videt 
oculus puram lucem, videtur sibi 
nihil videre » (V, 309). 

5,5: «Vide igitur ipsum purissi- 
mmn esse, si potes, et occurrit tibi, 
quod ipsum non potest cogitan ut 
ab alio acceptum; ac per hoc neces- 
sario cogitaturutomnimodc primum, 
quod nec de nihilo nec de aliquo 
potest esse. Quid enim cst per se, 
si ipsum esse non est per se nec a 
se ? - Occurrit etiam tibi ut carens 
omnino non-esse, ac per hoc ut 
nunquam incipiens, nunquam desi- 
nens, sed acternum. - Occurrit etiam 
tibi ut nullo modo in se habens, nisi 
quod est ipsum esse, ac per hoc ut 
cum nullo compositum, sed simpli- 
cissimum. - Occurrit tibi nihil ha¬ 
bens possibilitatis, quia omne possibile 
aliquo modo habet aliquid de non- 
esse, ac per hoc ut summe actualis- 
simum. - Occurrit ut nihil habens 
defcctibilitatis, ac per hoc ut pcrfcctis- 
simum. - Occurrit postremo ut nihil 
habens diversificationis, ac per hoc 
ut summe unum. Esse igitur, quod 
cst esse purum ct esse simpliciter et 
esse absolutum, est esse primarium, 
aetenium, simplicissimum, actualis- 
simum, perfcctissimum et summe 
unum » (V, 309). 

5, 6: « Si hoc vides in pura mentís 
simplicitatis, aliqualiter perfunderis 
aeternae lucís illustratione » (V, 309). 

5, 7: « Quod enim summe unum 
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genen Wahrheit eingeführt. Dieses 
cinfache lautere Sein ist die erste 
oberste Ursache aller ursáchlichen 
Wesen und vermogc des Beiseins 
seiner Gegcnwártigkeit umschlicBt 
es alie zeitlichc Gewordenheit ais 
cin Anfang und ein Ende aller Din- 
ge. Es ist allzumal in alien Dingen 
und ist allzumal auBcr alien Dingen. 
Darum spricht ein Meister: Gott ist 
wie ein krcisrunder Ring, wclches 
Ringes Mittelpunkt allenthalben ist 
und sein Uinfang nirgends» (Bi 176- 
178). 


cst, est omnis multitudinis universale 
principium; ac per hoc ipsum est 
universalis omnium causa» (V, 310). 

5,8: « Quia aetemum et pracscn- 
tissimum, ideo omnes duratione am- 
bit et intrat, quasi simul existens 
carum centrum et circumferentia. - 
Quia simplicissimum et máximum, 
ideo totum intra omnia et totum 
extra, ac per hoc ’est sphacra intelli- 
gibilis, cuius centrum est ubique et 
circumferentia nusquam» (Alanus 
ab Insulis, Theol. regul. 7; v, 308 f.) 
(V, 310) 


Zur Beantwortung der dritten Frage seiner geistlichen Tochter: 
Wie Gott, « da er so gar einfaltig ist, dabei dreifaltig sein kann » 
(jB/, 178,17), greift Seuse wiederum zunachst zum «Itinerarium ». 
Um des Vergleiches willen setzen wir wiederum die Tcxte neben- 
einander. 


Seuse, Vita, Kap. 51 

Ein jcgliches Wesen ist, je ein- 
fáltiger an sich sclbst, um so man- 
nigfaltigcr in seincm kráftigcn Ver- 
mogen; was nichts hat, das gibt 
nichts; was viel hat, das kann viel 
geben. Nun ist zuvor von dem ein- 
flieBendcn und überflicBendcn Gutc 
geredet, das Gott in sich selbst ist, 
dessen unergründliche übematürlichc 
Giite sich selbcr drángt, daB cr sic 
nicht allcin haben will, sondern auch 
frei in sich und aus sich teilen will. 
Nun muB das notwcndig sein, daB 
das oberste Gut die hóchstc undreich- 
ste EntgicBung seiner sclbst habe, 
und das kann nicht sein, sie sci denn 
in eincr Gegcnwártigkeit und sei 
innerlich, substanzlich, pcrsónlich, 
natürlich und in ungezwungencr 
Weisc notwcndig und sci cndlos und 
vollkommcn. Alie anderen Entgic- 


Bonaventura, Itin. c. 5 u. 6 

5, 7: « Quia enim simplicissimum 
in essentia, ideo máximum in virtute, 
quia virtus, quanto plus est unita, 
tanto plus cst infinita» (V, 310). 

6, 1: « Sicut autem visiónis cssen- 
tialium ipsum esse est principium ra- 
dicale et nomen, per quod cetera 
iimotescunt; sic contemplationis cma- 
nationum ipsum bonum cst princi- 
palissimum fundamentum » (V, 310). 

6, 2: « Vide igitur et attende, quo- 
niain optimum quod simpliciter est 
quo nihil melius cogitar i potest; et 
hoc tale sic cst, quod non potest rcctc 
cogitari non esse, quia omnino me¬ 
lius cst esse quam non esse; sic cst, 
quod non potest rccte cogitari, quin 
cogitetur trinum et unum. Nam ‘bo¬ 
num dicitur diffusivum sui’; summum 
igitur bonum summe diffusivum cst 
sui. Summa autem diffusio non po- 
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Bungen, die in der Zeit odcr in dcr 
Kreatur geschehen, die kommcn von 
dcm Widcrblick dcr cwigen Entgie- 
Bung der grundloscn gottlichen Giite. 
Und es sprechen die Meister, daB 
bei dcm AusfluB der Kreatur aus dem 
ersten Ursprung ein kreisfórmiges 
Wiederbeugen des Endes auf den 
Anbcginn vor sich gehe; denn wic 
das AusflieBen der Personen aus 
Gott ein formhaftcs Vorbild des 
Ursprungs dcr Kreatur ist, also auch 
ein Vorspicl des WiedcrcinflicBcns 
dcr Kreatur in Gott. Nun merke 
den Untcrschcid zwischcn der Ausgic- 
Bung dcr Kreatur und jener Gottes. 
Wcil die Kreatur ein zerteiltes Wesen 
ist, so ist auch ilir Gcbcn und ihr 
EntgieBen geteilt und gemessen. Der 
menschliche Vatcr gibt seinem Sohn 
bei der Geburt einen Teil seines Seins, 
aber nicht zumal das, was er ist, weil 
cr selbst ein geteiltes Gut ist. Nach- 
dem nun das cinlcuchtcnd ist, daB 
die gottliche EntgieBung um soviel 
inniger und edlcr ist nach dcr Weise 
dcr GroBe des Gutes, das er selbst 
ist, und cr unergründlich alies andere 
Gut iibcrtriíFt, so muB das notwcn- 
dig sein, daB auch die EntgieBung dcm 
Wesen gleich sei, uncí das kann 
nicht sein ohne EntgieBung seines 
Wcscns nach personlicher Eigcn- 
schaft. 

Kannst du nun mit eiiiem gc- 
lautcrtcn Auge hineinblickcn und 
des obersten Gutes lauterste Güte 
schauen, die da nach ihrem Wesen 
ein gegenwártiger wirkender Anfang 
ist, sich selbst natürlich und willig- 
lich zu minnen, so sichst du die 
überschwcngliche,übcrnatürlichc Ent¬ 
gieBung des Wortcs aus dcm Vater, 
von dessen Gebaren und vSprcchen 
alie Din ge hervorgesprochcn und 
gegeben werden; und du sichst 
auch, daB in dem obersten Gut und 
in dcr hóchsten Entgosscnhcit mit 


test esse, nisi sit actualis et intrínseca, 
substantialis et hypostatica, naturalis 
et voluntaria, liberalis et nccessaria, 
indcficicns et perfecta. Nisi igitur in 
summo bono aeternaliter esset pro- 
ductio actualis et consubstantialis et 
hypostatis aeque nobilis, sicut cst 
produccns per modum generationis 
et spirationis — ita quod sit acter- 
nalis principii aeternaliter comprinci- 
piantis — ita quod esset dilcctus et 
condilectus, genitus et spiratus, hoc 
est Pater et Filius et Spiritus san- 
ctus; nequáquam esset summum bo- 
num, quia non summe se diífundcret. 
Nam diífusio ex tempore in crcatura 
non cst nisi ccntralis et punctualis 
respectu immensitatis bonitatis actcr- 
nae; unde et potest aliqua diífusio co¬ 
gitan maior illa, ea vidclicet, in qua 
diffundens communicat alteri totam 
substantiam et naturam. Non igitur 
summum bonum esset, si re, vcl in- 
tcllcctu illa carcre posset. 

Si igitur potes mentís oculo con- 
tucri puritatcm bonitatis, quae est 
actus purus principii caritative dili- 
gentis amore gratuito et debito et ex 
utroque permixto, quae cst diífusio 
plenissima per modum naturac et 
voluntatis, quae est diífusio per mo¬ 
dum Vcrbi, in quo omnia dicuntur, 
et modum Doni, in quo cetera dona 
donantur; potes videre, per summam 
boni communicabilitatem necessc esse 
Trinitatcm Patris et Filii et Spiritus 
sancti. In quibus necesse est propter 
summam bonitatcm esse summam 
communicabilitatem, et ex sunima 
communicabilitate summam consnb- 
stantialitatcm, et ex summa consub- 
stantialitate summam configurabi- 
litatcm, et ex his summam coac- 
qualitatcm, ac per hoc summam coae- 
ternitatem, atque ex ómnibus prae- 
dictis summam cointimitatcm, qua 
unus est in altero necessario per sum¬ 
mam circumincessioncm et unus> 
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Notwcndigkeit die góttlichc Drci- 
faltigkcit entspringt: Vater, Sohn, 
Hciliger Geist. Und da dic hochste 
Entgossenheit von dcr obcrstcn wc- 
scnliaftcn Giitc dringt, so muB in 
dcr ausgcflosscnen Drcifaltigkcit dic 
alleroberste und hochste Mitwescn- 
heit sein, die hochste Gleichhcit und 
Selbstheit des Seins, das die Personen 
in inncbleibendcr Ausgegossenheit 
nach ungeteilter Substanz, ungeteil- 
ter Macht der drei Personen in der 
Gottheit haben» (Bi 178,18-180,4). 


operatur cum alio per omnimodam 
indivisionem substantiae et virtutis et 
operationis ipsius beatissimac Trini- 
tatis » (V, 310 f.). 


Damit hat Scuse im Wesentlichen den thcologisclien Über- 
bau für seine aszetisch-mystischen Gedanken, die er in seiner «Vita» 
aussprach, abgeschlossen. Nun kann er seiner geisdichen Tochtcr 
in dcr Beantwortung ihrer letzten Frage nach dem Ziel cines 
solchen Lebens, nur noch raten, den letzten « Überflug » (Bi 184 ff.) 
zu wagen, um dort zu sein, von dem der Herr spricht: « Wo ich 
bin, da solí auch mein Diener sein» ( Joh . 12,26): 

« Wcr nun das Wo, das der Sohn seiner Menschheit nach in ster- 
bender Wcisc an scinem Kreuze cinnahm, wer dieses harte Wo in 
der Nachfolgc nicht gescheut hat, so ist es nach seiner VerhciBung 
wohl móglich, daB er das lustvolle Wo seiner bloBen Gottessohnschaft 
in übersinnlicher, freudebringender Wcisc gcnieBen werde in Zcit 
und Ewigkeit, sofern es denn móglich ist, minder oder mchr. 

Eya, wo ist nun das Wo dcr bloBen Gottessohnschaft ? Das ist 
in dem bildreichcn Lichte dcr gottlichcn Einheit, und es ist nach 
seinem namenloscn Ñamen eine Nichtigkcit, nach der Entrückung 
cine wesenhafte Stillc, nach dem innebleibcnden Ausschlag (Das 
Wiederzusiclikommcn des Geistcs bei der Beschauung) cine Natur 
dcr Dreiheit, nach Eigenschaft ein Licht seiner Selbstheit, nach unge- 
schaffener Ursachlichkcit ein alien Dingcn Ursache gebendes Sein. 
Und in dcr finstercn Weiselosigkeit vergeht alie Mannigfaltigkeit, 
und der Geist verliert seine Selbstheit; er vergeht nach seiner Sclbst- 
wirksamkeit. Und dics ist das hochste Ziel und das endiose Wo, 
in dem da endet allcr Geistcr Gcistigkcit; hierhin allczeit sich verlorcn 
haben, ist ewige Scligkeit» (Bi 184,13-185,4). 

Auf die Frage seiner geisdichen Tochter: « Wie solí man darein 
kommen ? » (Bi 190, 3), antwortet Seuse: 
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«Darauf lasse ich antworten den lichten Dionysius, der spricht 
also zu seinen Jüngern: Bcgchrst du, in das vcrborgene Geheimms zu 
kommcn, so tritt kecklich aufwárts und laB fallen deine auOeren und 
deine inneren Sinne und das cigene Werk deiner Vcmunft und alies, 
das sichtbar und unsichtbar ist, und alies, das Sein und Nichtsein ist, 
zu der einfaltigcn Einheit, in die sollst du dringen oline Wissen, in 
das Schweigen, das da über allem Sein ist und über aller Mcistcr 
Wissenschaft, mit ciner bloBcn Entríickung des unergründlichcn 
einfaltigen, reinen Gcmütes hin in den übcrschwenglichen Widcrglast 
der góttlichen Dunkelheit. Hier muB jede Fessel gclóst, alie Dinge 
müssen gclassen sein, denn in der überweslichen Drcifaltigkeit der 
übergottlichen Gottheit, in dem verborgenen, übcrunbekannten, 
überglanzenden, allerhochstcn Giebel, da hort man mit still sprechen- 
dem Schweigen Wunder, Wunder; man cmpfindet da neue, abge- 
scliiedene, unwandelbarc Wunder in der übcrlichten, finstcren Dun¬ 
kelheit, die da cin überoffenbarcr, lichtreichcr Schein ist, in dem da 
alies wiederlcuchtet und der die unsichtbare Vernunft überfiillt mit 
den unbekannten, unsichtbarcn, überglanzenden Lichtcrn » (Bi 190, 
2 - 20 ). 


So endet auch Bonaventura sein Itinerarium mentís in Deum. 
Ist der Mensch dahin gelangt, daB er im hóchsten Urprinzip und im 
Mittler zwischen Gott und den Menschen, Jesús Christus, das 
erschaut, was alien Scharfsinn der Vernunft übersteigt, so bleibt 
ihm nur noch iibrig, über diese sichtbare Welt, ja über sich selbst 
hinaus zu schreiten ( Itin ., 7, 1). Dieses Über-sich-hinausschreiten 
bedeutet für den Menschen ein vollkommenes Sich-lassen und 
Sich-dem Feuer des hl. Geistes-Überlassen 128 : 

« Solí dieser Übcrgang vollkommen sein, dann muBjede Geistes- 
tátigkeit aufhoren und das tiefste Fiihlen des Gcmütes ganz in Gott 
aufgehen und in ihn umgewandelt werdcn. Das abcr ist etwas Ge- 
heimnisvolles und ganz Verborgenes, das niemand kennt, der es 
nicht cmpfangt; niemand empfangt, der nicht danach vcrlangt; das 
nur der ersehnt, den das Feuer des von Christus auf die Erdc gesandten 
Hl. Geistes bis ins Innerstc durchglüht» (Itin., 7, 4: V, 312). 

Die Natur, sagt Bonaventura weiter, vermag dort nichts, wo 
nur die « creatrix cssentia » wirkcn kann. Denn — er zitiert Dio¬ 
nysius « De mystica theologia » (I, 1) — 


128 Wir zitieren die Übersetzung von J. Kaup, Bonaventura Pilgerbuch der Scele zu 
Gott , München 1961. 


:S. Bonaventura II. 
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«dort sind neue, absolute und unwandclbare Geheimnisse der 
Gotteswissenschaft in übcrlcuchtendcm Dunkcl geheimnisvoll be- 
lehrenden Schwcigens in jencr tiefsten Finsternis vcrborgen, dic doch 
das Überklarste und Überleuchtendste ist» (Itin., 7,5: ^7,313). 

Die dringende Bittc Bonaventuras an die gottesfürchtigc Scelc 
auf ihrem Pilgerweg zu Gott ist dic Malmung des Areopagiten in 
seincr mystischen Thcologie an seinen Frcund, wie sic auch Scusc 
übeniimmt und damit inhaltlich scine «Vita» abschlieBt: 

« Schrcite rüstig voran auf dem Wcge mystischer Erleuchtungen. 
Vcrlasse dic Sinne und dic Tatigkeitcn des Vcrstandcs, das Sichtbarc 
und Unsichtbare, jedes Nichtseiende und Sciendc, und so fiihrc, soweit 
das móglich ist, ais Nichtwisscnder alies zur Einlicit dessen zuriick, 
der übcr jedem Wescn und allcr Wisscnschaft ist. Dcim indem du 
dich übcr dich sclbst und alie Dingc in unfaBbarer und absoluter 
Geistesentriickung crhcbst, alies verlaBt und von allem losgelost bist, 
wirst du zur überwesentlichcn Klarhcit gottlichen Dunkcls emporstei- 
gen» (Itin., 7,5: V, 13). 

Riickwárts schauend diirfcn wir sagen: Seuse, der Dicner der 
Ewigen Weisheit, blcibt nach seiner Wende von Eckhart zu Bo- 
naventura dem Lehrer der Weisheit treu, wenngleich wir nicht 
leugnen mochtcn, daB gerade im Kapitel 52 der «Vita» « Von dem 
allerhochsten Überflug » eckhartsche Gedankcn und Formulierun- 
gen dcutlich werden 129 . Welcher Schüler kann überkaupt seine 
erste Schulc vcrlcugnen ? Und welcher Schriftsteller scin crstes 
Buch ? 

Hat Seuse neben den von uns angefülirten mystischen und 
tlieologischen Schriften auch Bonaventuras eigentliche Theologia 
mystica gekannt, das opusculum De triplici via, das unter den ver- 
schiedenstcn Ñamen wie Parvutn bonum, Stimulus amoris, Mystica 
theologia, Régimen conscientiae, Ternarius de vita contemplativa, 
Itinerarium mentís ad scipsam uns überliefert wurde und von 
dem der Germanist Günthcr Müller 130 auf Grund der groBen 
Vcrbreitung im deutschen Kulturraum sagt, man kónne gerade 
von dieser Schrift bei ciner erschopfenden Charakteristik der 


129 Ygj Kurt Ruh, Scusc , Vita c. 52 und dic Glossc von Überschall, in Hcinrich 
Scusc Studicn , 191-212; besonders dic Scitcn 210-212: Vita c. 52 und Libcr positionum. 

130 Zur Bestimmung des Begriffes « Altdcutschc Mystik », in Altdeutsche und Altnic- 
derlcindischc Mystik , 18, Anm. 24. 
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deutschen Mystik nicht absehen ? Wir diirfen dic Fragc positiv 
bcantworten. Demi zunachst ist es selbst für den genannten Ger- 
manisten eine nicht zu bestreitende Tatsaclie, daC die Gliederung 
des dreifachen Weges, via purgativa, illuminativa, unitiva des 
Areopagiten oder dic Gliederung des dreifachen status incipien- 
tium, proficientium et perfcctorum seit Bonaventuras De tri - 
plici via für solchc Gesamtlehren des geistlichcn Lebens klassisch 
geworden ist 131 . Seuse, der nicht in strikter Systematik, sondern 
in dichterischer Freihcit seine Bücher baut, hat auch dafiir das 
Prinzip des dreifachen Weges gewáhlt und ihm in seiner « Vita » 
seine Formulierung gegeben: «Ein gelassener Mensch muB ent- 
bildet werden von der Kreatur, gcbildet werden mit Christo und 
überbildet werden in der Gotthcit» (Bi 168,9). Vor allem aber 
hat er im Bricf cine wunderschóne Znsammenfassung «De 
triplici via» hinterlassen: 

« Also spricht die Ewigc Weisheit zu ihren auscrwahlten Jüngcrn, 
die nach Vollkommenheit streben: ‘Ihr sollt vollkommen sein!’ 

Der lichte Dionysius (De cocí. Hierarchia c. 8, 91) spricht in dem 
Buche von den Hicrarchien der Engel also, daB die niederen Engel von 
den obcren geláutert, erleuchtct und vervollkommnct werden; und das 
geschieht alies mittcls des ausbrcchenden Glanzes der übcrwcsentlichen 
Sonnc (Gott), mittcls einer Mitteilung des hohen Ausflusscs in neucr 
einleuchtcnder Wahrheit. 

Dieses Bildes Gleichnis finden wir in der Zeit in vielen Menschen. 
Das Lnutern liegt in der Austrcibung alies dessen, was Kreatur oder 
kreatürlich ist, und zwar hinsichtlich des irrigen Anhaftcns, sei es der 
Begierde oder dem Kummcr nach, kurz alies dessen, was den Men¬ 
schen in irgendeiner Weise hindern kann, und warc dics auch der 
hochste Geist der Seraphim oder der hl. Sanct Johannes, oder was 
es auch sein mag, das Kreatur ist; aus dem solí er herausgehen... 

Nach der Lauterung kommt dann Licht und Wahrheit; dcmi 
Wahrheit ist Licht, das dic dunklc Finstcrnis der Unwisscnheit ver- 
treibt. Und das Licht, das dic Seelc in Frcudc crncuert und sie mit 
gottlichen Formen erfüllt, wird zuweilen mittelbar, zuweilen unmittel- 
bar cmpfangcn. Je melir davon dem Menschen in der Zeit zu eigen 
werden mag, um so mehr entfállt ihm alies irdischc Sein und um 
so mehr wird das unsterblichc Klcid des zuktinftigen, immerwáhrendcn 
Lichtes angeeignet linter cincm ÜberdruB an aller Zcitliclikcit. 

Und daraus entspringt wahrc Vollkommenheit, die da liegt in 
der Vereiniguttg der hochstcn Kráfte der Seele mit dem Ursprung der 
Wesenheit in hohcm Schauen, in inbrünstigem Minnen und süBem 


131 G. Müller, Begriff « Altdeuíschc Mystik », 19. 
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GcnicBcn des hóchstcn Gutes, soviel sie bei der Schwachheit des 
schweren Leibes vermag. 

Weil aber die Seele wegen des schweren Leibes Schwachheit 
dem lauteren Gute in entbildeter Wcise nicht allezeit bloBlich an- 
haften kann, so muB sie etwas Bildliches haben, das sie wieder hinleitet. 
Und das Bcste dazu, das ich verstehe, das ist das mimtigliche Bi'ld Jesu 
Christi, denn da hat man Gott und Mensch, da hat man den, der alie 
Hciligen geheiligt hat, da findet man Lcben, das ist der hochste Lohn 
und der oberste Nutzen. 

Und wenn cr in dieses Bild gcbildct wird, so wird er alsdann von 
Gottes Geist in die góttlichc Herrlichkcit des himmlischcn Herrn 
übcrbildet von Klarheit zu Klarheit, von der Klarheit seiner zarten 
Mcnschhcit zu der Klarheit seiner Gottheit. Denn je ofter wir ihn 
mit bcgicrigcn Augcn minniglich anblicken und all unscr Lcben 
nach ihm bilden, um so adliger werden wir in der Ewigkcit scine 
wcscntliche Seligkeit genicBcn» (Bi 389-391). 

Es war ein langer Weg, den wir gehen muBten, um zu den 
verborgenen Quellen vorzustoBen, aus denen sich die Gedanken- 
welt des popularsten der dcutschcn Mystiker des 14. Jahrliunderts, 
Heinrich Seuse, speist. Sichcre Wegwciser auf diesem dunklen 
Gang waren uns die Historiker der religiósen Bewegungcn im 
Mittclalter auf deutschem Boden, wic Hcrbert Grundmann u.a., 
und die Gcrmanisten, die sich wie Günther Miiller, Julius Schwie- 
tering und vor allem Kurt Ruh ais vorzügliche Keimer der fran- 
ziskanischcn Literatur, ihrcr theologischen Bedeutung und ihres 
nicht zu iibersehenden Einflusses auf die deutsche Geisteswelt des 
ausgehenden Mittelalters erwicsen. Am Ende unseres Wcges moch- 
ten wir jedoch nicht das Wort von einer geschickten Kompilation 
der Dominikanermystik 132 nachsprcchcn. Die groBen deutschen 
Mystiker des 14. Jahrliunderts sind zugleich die groBen Mitgcstalter 
der mittclhochdeutschcn Sprache. Dichter lcben von den Ideen, 
die ihre Zeit prágen und bchcrrschen. Das deutsche Schrifttum 
dieser sprachgestaltenden Mystiker náhrt sich von jenen thcolo- 
gischen Spekulationen, die ihren mystischen Erlebnissen am besten 
entgegenkamen. Und das war die Theologie Bonaventuras, die 
bchcrrschend in jener Zeit stand. Das erste Kapitel dieser vorlie- 
genden Untersuchung dürfte das zur Genüge deutlicli gemacht 
haben. Selbst die Dominikanertheologcn der StraBburger Schule 


132 Vgl. Kurt Ruh, Bonavcntura deutsch, 66,77; dazu Carl Greith, Die deutsche 
Mystik im Predigcrordcn, Freiburg i. Br. 1861. 
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wie Hugo Ripelin 133 und der spatere Provinzial der deutschen 
Dominikancrprovinz Dietrich von Freiberg (f nach 1310) waren 
Bonaventurianer oder standen zumindest gcistig dem Doctor Sc- 
raphicus sehr nahc 134 . In dieser Bonavcnturatradition sind auch 
die Griinde dafiir zu suchen, warum bci Eckhart und Taulcr die 
Hinwcisc auf Bonaventura, Beziehungcn zu ilim und Anklánge im 
Wortlaut sehr zahlreich sind 135 . Hicr und da mogen solche Über- 
einstimmungen durch dic gemeinsame neuplatonische Quelle sich 
erklaren lassen. Aufs Ganze gesehen wohl kaum. Dafiir sind die 
Übereinstimmungen in Doktrin und Bild zu zahlreich und zu 
beherrschcnd die Thcologie Bonavcnturas in jener Zcit. Zumin¬ 
dest aber wird unbestreitbar, wie stark bonavcnturasche Tradi- 
tionsstrome in die deutsche Mystik eingeflossen sind und sie be- 
fruchtct haben. Was sich bci Eckhart und Tauler aufdrangt, wird 
bci Seusc eindcutig sichtbar: der dirckte EinfluB Bonavcnturas. 
Das aber mindcrt in keiner Wcise Scuses charakteristische Origi- 
nalitat und GroBe, die freilich nicht in seiner theologischen Spe- 
kulation zu suchen ist. Seuscs Originalitat und GroBe ist dic Strahl- 
kraft scines mystischen Erlebnisscs, dic cr in die Schonheit einer 
dichterischen Sprache kleidet. Und mit dieser Kraft seincs Erlcb- 
nisses in dieser Schonheit seiner Sprache hat Seusc Bonaventuras 
Gedankenwelt dem deutschen Genius vermahlt in einem connu- 
bium spirituale, das so lange unaufloslich blcibt, ais Seuscs Schrifttum 
zu den cwigen Schátzen deutscher Literatur gehort. 


133 Siehc oben Anm. 38. 

131 Sichc Engelbert Krebs, Mcistcr Dietrich , Bcitriige zur Gescliichtc der Philo- 
sophic der Mittelaltcrs V, 5/6, Münstcr i. Wcstf. 1906, 123 fF. 220. 

135 Heinrich Denifle, Meister Eckharts lateinische Schriften und dic Grundanschanimgcn 
seiner Lehre , Archiv für Literatur und Kirchengeschichtc des Mittelalters, II, Frciburg i. 
Br. 1866, 519 fF., 605, Anm. 5; Benno Schmoldt, Dic deutsche Begrijfssprache Meister 
Eckharts , Heidclberg 1954, 94 f.; Curt Kirmsse, Die Tcrminoíogie des Mystikers Johanncs 
Tauler , Lcipzigcr Dissertation 1930; zum Ganzcn vgl. Kurt Ruh, Bonaventura dcutsch, 65. 
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ST BONAVENTURE AND THE ENGLISH MYSTICS 


Summarium. - Discussum cst de S. Bonaventurae influxu 
ciusque schola spiritualitatis in Anglia sacc. XIV-XV, prae- 
sertim de humanitatc et passione Christi. Intcrveniunt emi¬ 
nentes mystici: eremita Ricardus Rolle, Gualterus Hilton 
canonicus regularis S. Augustini, anachorita Juliana Norvi- 
ccnsis, peregrina Margarita Kcmpe rnultis titulis in Anglia et 
extramarina Ordini Franciscano devincta, et Nicolaus Love, 
Ordinis Cartusicnsis, qui anglice edidit «Speculum Vitac 
Christi». 


At first sight to be reminded that a group of English spiritual 
writers show a really honest-to-God interest in God, a frank con¬ 
cern for Christ and His Gospel, movement witli a deep sense of 
pilgrimagc and die Pilgrim Church, and an cmphasis on the 
ovcr-all note of Love, is to suggcst that surely these audiors rnust 
be writers of to-day. We have in mind, however, die ycars frorn 
1300 to about 1436 when die above Christian themes were expres- 
sed in the vernacular and with warm enthusiasm by Richard 
Rolle of Hampole (c. 1300-1349), Walter Hilton of Thurgarton 
Priory, Notts (d.c. 1395/96), the author of «The Cloud of the 
Unknowing» (c. 1345-1386), Julián, the anchoress of Norwich 
(1342 - c. 1416), Margery Kempe ofLynn (1373 - c. 1440), and the 
Carthusian, Nicholas Love, Prior of Mount Grace, Osmotherley, 
Yorks, 1410-1421. 

Yet between the writers of an earlier age and those of our own 
time some diífercnces are noticeable, for these men and women of 
the 14th and 15th centurics undoubtedly portrayed lines of thought 
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and direction of emphasis not now wholly acccptable. The world 
of Richard Rolle and of the hcrmitagcs and recluses evidenced a 
certain individuaHsm and personal piety, a devotion to die Sacrcd 
Humanity of Christ and His Cross, especially an interest in his 
suffering humanity, along with a deep consciousness of sin and 
die need for emendation, chastising or purification, if Divine Union 
was to be attained. In short, a Spirituality without Tears was alien 
to their visión. To have God, and Heaven too, was far too great 
a good to be cheaply bought. 

It has been observed how out of certain fraternal loyalty 
somc late 15th century Cardiusians showed a disposition 
to ascribe several spiritual works to Cardiusian authorship or in- 
fluence, ascriptions now complctcly disproved, e.g. « The Imitation 
of Christ» Ruysbroek’s «Mirror of Simple Souls», and «The 
Cloud of die Unknowing » l . Within the context of our present 
subject there is no desire to fall into any such possessiveness, and 
how un-Franciscan that would be, to appropriate to St Bonaven- 
ture or Bonaventurian thought more than is historically warranted. 
Nevertheless, there is a kinship of thought bctwccn the Enghsh 
Mystics and Bonaventure deriving either directly from Bonaven- 
ture himsclf and the Franciscan climate or indireedy from St Au- 
gustinc and Richard of St Victor. 

Franciscanism had reached England on lOth Septcmbcr 1224. 
Bonaventure himself visited the country in July or August, 1259 2 . 
By the middle of die 14th century there were 45 friars in York, 
36 in Lynn, 47 in Norwich, and 30 in Doncaster. Their apostolatc 
especially as preachers and confessors covercd wide areas. A Fran¬ 
ciscan was confcssor to die Cistercian nuns at Flampolc near Don¬ 
caster. Wc recaí! that diere Richard Rolle spent the last years of his 
life, and diere he died in 1349. Lynn Friary by her own account 
was well-known to Margcry Kempe, while the Franciscan house 
in Norwich was in Conisfotd where the nuns of Carrow had 
certain rights, and where in St Julian’s Church Julián of Norwich 
lived witli a companion from 1404 to about 1416. 

Apart also from dieir evangelistic acrivity as such, die friars 
in England soon became an hifluence in dieir character as Trouba- 
dours and Poets, diffusing religious concepts in a distinctly joyful 


1 Eric Colledge, Tlic Medioeval Mystics of England , London, 1962, p. 81. 

2 A. G. Little, Franciscan Papers , Lists , and Docinncnts , Manchestcr, 1943, p. 191. 



ST. BONAVENTURE AND THE ENGLISH MYSTICS 


281 


way, and hcre is a kinship shared by Richard Rolle, a prosc poet 
of religión. Therc quickly comes to mind Tilomas of Halesowen 
(c. 1240), wliose «Luve Ron» was described by Dr Coulton as 
« having all thc freshncss of the open-air » 3 . A young girl about 
to become a Nun liad asked Thomas for a Love-Poem for Christ. 
In the next centnry prolific writers of religious lyrics were Wil- 
liam Hcrbert OFM, c. 1314-1320, and John Grimstone, 1372. 
Many of Hcrbcrt’s English Lyrics liad warm devotional Latin 
titles, thc subject matter covering tlie Nativity, the Passion, and 
particularly Our Blcsscd Lady. In Grimstone not only was religión 
served, but also English literature, as is dic case with many of the 
English Mystics. Professor Pantin has written of Grimstone’s work 
as « fine specimens of religious poetry. They dwell, as one might 
cxpect, with great feeling on tlie Nativity and Passion of Our 
Lord, and several are on the favouritc theme of Christ’s Appeal 
to man » 4 . 

Tliis devotional and feeling approach by way of prose and 
poetry is interpreted in something very likc the Franciscan mclody 
by Richard Rolle. Born about 1300 near Pickering, not far from 
Osmodierley and Mt Grace, he was educated at Oxford and in 
París. In those academic centres it would be remarkable if he liad 
no Franciscan contacts. At times he shows alinost an extra-Fran- 
ciscan outlook rcminisccnt of the Spirituals. Thcre are at times 
in Richard Rolle facets of die zealot for Povcrty in die manner 
of Hugh of Digne; overflowing joy in the same strict poverty 
not unlike the joy ofjacopone da Todi; and no light criticism of 
contcmporary clergy secular and regular in thc strain of Angelo 
of Clareno. Yet Richard is never hard on the sons of St Francis. 

That his wrirings llave something of a Franciscan and Bona- 
venturian imprint is illustrated from die fact that writings now prov¬ 
ed to be cither St Ansclm ’s or St Bonaventure’s were once ascribed 
to Rolle. It has been cstablished that in his teaching on the con- 
templative life, Rolle « follows closely the traditional presentation 
of St Augustine, St Gregory, Richard of St Victor, and St Bon- 
aventure » 5 . The very titles of some of Rolle’s works llave a Bon- 


3 G. G. Coulton, Medieval Panorama , Vol. 2, c. 40. 

4 W. A. Pantin, The English Churcli in thc Fourteenth Centnry , Cambridge, 1955, 
pp. 141-142. 

5 David Knowles, The English Mystical Tradition , London. Burns & Oates, 1961, 
p. 56. 
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aventurian ring: «Incendium Amoris », a title identical with St Bon- 
aventure’s «Incendium» also known as «De Triplici Via»; « Mc- 
ditations on the Passion » which recall Bonaventure’s « Planctus de 
Passione Domini» better known as «Vitis Mystica»; and «The 
Form of Living » reminding us of « De Perfectionc Vitae ». Rolle 
in his Commcnt on the Canticlcs reveáis great personal love of 
the Holy Ñame and of Our Lord’s Sacred Humanity. The « O 
Jesu, quam pretiosus est sanguis tuus» of Rolle’s «Comment» 
could be an aspiration from « Lignum Vitae » or something like 
the foliowing from the «Vitis Mystica»: «Ad hoc enim per- 
foratum est latus tuum ut nobis pateat introitus». 

Surely devotion to die Holy Ñame, sincere love of Poverty, 
mcditation on the Sacrcd Humanity and Passion of Christ, and 
the pursuit of Mending of Life and Cleanncss of Mind justify 
some ground for claiming for Rolle some Franciscan kinship. 
His thought was to the people, and he left the ñame of being the 
first English mystic to make use of his own language. He died 
at Hampole on 29th Septembcr 1349, possibly in consequcncc of 
the Black Death which ravaged England from August 1348 to 
September 1349. 

It is interesting to note that while some of the female mystics 
frequently come undcr critical fire for emotionalism and suspected 
hystcria, it is clear that men like Rolle, Hilton, and Love were 
cducated and balanced people. Like Rolle it is wcll known that 
Walter Hilton, ultimately an Augustinian Canon of Thurgarton 
Priory, Nottinghamshirc, was a higlily educatcd pcrson. He has 
bccn dcscribed as « an obvious spiritual aristocrat, lucid, sane, exqui- 
sitcly discriminating, the exponent of an utter selflessness, a soul 
truly directed towards God » 6 . Hilton was intcrested in a « Ladder 
of Pcrfection », but the Ladder restcd on solid ground, whatever 
the heights on which it ultimately leaned. His sense of direction 
was clear. His mighty mind was fdlcd with a « Ladder » for Pcr¬ 
fection, a Growth of the Spiritual Life, the « Song of Angels»: 
he was heading somewhcre defmite in the spirit of an «Itinerarium 
Mentís in Deum » according to Bonaventurc. He too is conspicuous 
for Devotion to die Holy Ñame; for a Christoccntric emphasis 
eminently seen in « The Goad of Love » along with all the con- 

fi A. G. Dickens, The English Rcforniation , London, Fontana Edition 1970, 
p. 37. 
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templativc direction of Bonaventuriana, for whcn Hilton first 
turned to die «Goad» he tliought it was St Bonaventure’s. 

In Hilton’s day the « Stimulus Divini Amoris» was a Latin 
work of twenty diree Chaptcrs, the utterance of diat mystical 
apprchcnsion of Christ Crucified which was so charactcristic of 
Franciscan devotion and which liad its Charter in the Stigmata 
of St Francis 7 . It was written by a thirtecnth century Itahan friar, 
James of Milán, who embodied many ideas of St Bonaventure, so 
much so that it carne to be regarded as by the Saint. Waltcr Hilton 
is known to have had many fricnds among die Franciscans, and to 
diis obviously Franciscan text he now gave his attention with 
useful results to die Latin original. Not only did he transíate into 
popular English, but rcvised and amplificd it to die extent diat 
it became a work of thirty scven Chapters. James of Milan’s section 
was preceded by one series of meditations on the Passion, and 
foliowed by another series which concluded the book with me¬ 
ditations on die Our Father, the Hail Mary, and the Hail, Holy 
Queen. It is gcnerally accepted that the final combination of 
authors made the « Goad of Love » or « The Prick of Love », as it 
is sometimes called, a masterpiece of spiritual literature, which was 
superbly edited by Clare Kirchberger just over twenty ycars 
ago 8 . 

It became also a thing of strength and consolation for men 
training on the Continent for the English Mission. In the middle 
of 17th century England the following of Christ often meant in 
a very real sense a following of the suffering Christ. It is of interest 
to note that missionarics in preparation at Douai found en- 
couragement in themes that appcaled to Hilton. Contemporaries at 
Douai for a time were Lewis Augustinc Wrest OFM, at St Bon¬ 
aventure’s English Friary, and Hugh Serenus Cressy OSB, at the 
Benedictine Priory of St Gregory. As two hundred and fifty 
ycars previously, the « Stimulus Amoris» then reputedly St Bon- 
aventurc’s, had appealed to Walter Hilton, so now in Douai it 
appcaled to Lewis Wrest, a young Franciscan professor patiently 
waiting for the day when he could be spared for the English Mis¬ 
sion. Hilton’s translation and revisión was unknown to him, but 


7 Cutfibert OFiMCap, The Ronianticism of St Francis , London, Loncmians, Grccn 
& Co, 1924, p. 196. 

8 Clare Kirchberger, The Goad of Lovc> London 1952. 
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he complcted a txanslatíon into English of James of Milan’s text 
on 20th June 1642. Wrcst dcdicatcd the work to his Provincial, 
Fr George Perrot, who in a very short time was to be imprisoned 
for the Faith, while a Censor for the translation was the Franciscan 
Martyrs’ clironicler, Angelus Masón OFM, author of the « Cer¬ 
tamen Seraphicum» and many devotional works. Wrest after 
twenty ycars teaching carne on the English Mission in 1655, and 
he too was soon a sufferer for the Faith for quite a long period 
in Lancaster Gaol. One can conjecture that much of the « Goad 
of Love » carne back to him as a consoling spiritual memory. 

His Douai confrere, Hugh Serenus Crcssy OSB, is also known 
to have been interested in Hilton, and indeed his ñame has been 
linked with the 1659 modernizcd edition of « The Ladder of Pcr- 
fection » 9 . But to rcturn to the St Bonaventure-Hilton link. It is 
claimed that he made much more use of the Fathers tlian his pre- 
dccessors, and also of medieval writers such as Bonaventurc and 
the Victorincs 10 . 

In tliis distinguished group of 14th century English Mystics 
the author of « The Cloud of the Unknowing » has a prominent 
place between 1345 and 1380, but all attcmpts to discover his 
identity have so far failed. Claims that he may be Walter Hilton 
may suggcst that there is more of Bonaventurian influcncc in 
« The CÍoud » than is apparent, but even so the ascription to Hilton 
in the eyes of modern scholars will not rcally stand in view of the 
contrasts in style and teaching. Pcrhaps the most we can say about 
the author of « The Cloud » and six other treatises that appear to 
come from the same pen is that he was a priest with an interest 
in mystical thcology and in many respeets a faithful follower of 
Hugh and Richard of St Victor. 

Contemporary with the author of «The Cloud» is Julián, 
the anchoress of Norwich, whose « Revelations» in 1373 reveal 
a very personal account of her own spiritual expericnces, and, 
since tliis was her main source, one does not probe too much on 
earlier spiritual writers who might have influenced her. Her pro- 
found devotion to the Passion and to Our Lady as «the Mother of 
God and Mother of All» are of coursc in line with Franciscan 
thought, and her great principie « But only in Thec I have all» 


9 Essays and stndies , XXII, Oxford, 1937, p. 124: Helen Gardner, Walter Hilton ... 

10 David Knowles, The Enolish Mystical Tradition y p. 104. 
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spoke tlie same language as the motto in Norwich Franciscan 
Church: « My God and My All». That shc was also sought by 
rile people as a Counsellor has the testimony of no less a person 
than Margery Kempe of Lynn who visited Julián bctween 1400 
and 1410. 

It was in Lynn that a young priest carne tlie way of Margery 
Kempe, tlie daughter ofjolin Brunham four times Mayor of Lynn, 
and the wife of John Kempe, a freeman of rile town. From her 
writings, or ratlicr her now famous «Book», we lcarn that shc 
kncw not only tlie Franciscans and tlieir Church a littlc to the 
east of St Margaret’s Church in the Norfolk town of Lynn, but 
also in York, Aachen, Rome, Bcthlchem, Jerusalem, and Bethania. 
She met some rough trcatmcnt in 1420 in St Francis Church, 
Lynn, from William Melton OFM, who told her to rcstrain her 
weeping or she would not be allowcd to attend his sermons. Mar¬ 
gery for her part now very angry wrote ratlier scathingly tliat he 
was not cven a B.D. On tlic advice of friends she was rccommcnded 
to lcave Lynn, which she did, praying God to send her a scholar 
who would help her. Her praycr was answered, and the young 
priest, previously referred to, carne her way, and as she tells us 
hcrself, he read to her many works of high spirituality along with 
Commentaries on the Bible, Walter Hilton’s «Ladder of Per- 
fection », the « Stimulus Amoris», the « Inccndium Amoris» and 
the writings of St Bonaventure. Margery’s charity sccms to have 
been, as onc would expect, greater than her memory, for in May 
1426 she heard William Melton OFM, preach at York, and she 
notes that he now prcached «very sensibly»- 11 In view of the 
Yorkshire associations of Rolle, Hilton, and Nicholas Lo ve, it is 
of some interest that the complete text of « The Book of Margery 
Kempe » bcars the inscription «tliis boke is of montegrace », where 
the spirit of St Bonaventure clcarly rested. 

About tlie time William Melton OFM, was rcstraining Mar¬ 
gery Kempe in Lynn, the Prior of Mt Grace Carthusian house 
ncar Northallerton, Yorks, was finishing a term of eleven years 
as Prior. He was Nicholas Love, Prior from 1410 to 1421. In 1410 
he presented to Archbishop Arundel of Cantcrbury a translation 
into English of the « Meditationes Vitae Christi», which he be- 


11 The book of Margery Kempe , cd. by S. B. Mecch and H. E. Alien, E.E.T.S., 1950, 
pp. 148-69. 
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lieved to be the work of St Bonaventure. The beginning of the 
Latín text described the book «secundum communem opinionem 
a venerabili doctore Bonaventura in latino de meditacione vite 
christi». Callcd by Love « The Mirrour of the Blesscd Lyf of Jesús 
Christ», it became one of the most widcly read books of the 
century. Over one hundrcd manuscripts of the « Mirrour » have 
survived, compared with 82 of «The Cantcrbury Tales», 50 of 
Piers Plowman, and 49 of Gower’s « Confessio Ámantis» 12 . 

Into his English translation Nicholas Love workcd many 
phrases of what must be genuine affection and reverence. Such 
phrases in the Prologue and dic Book itself, or at least some of them, 
are calling for mention: «the devout and worthy elerk, Bonaven¬ 
ture » (Prologue); «the devout and worthy elerk Bonaventure 
wrotc them in Latín » (Prologue); « Whcreforc as the same Bonaven¬ 
ture biddeth» (C.15); «The treatise of the aforesaid Bonaventure 
bclongeth specially to spiritual persons» (C.33); «Bonaventure 
allegedi many authorities to prove all the parts thereof» (C.33), 
and St Francis is not forgotten: «It is written of St Francis that 
privy revelarions be revealed not outwardly except when there 
was need for the good of men’s souls, or the stírring of God by 
revelation moved him thereto » (C.39). 

Much has been written about the actual authorship of the Latín 
« Mcditationes» 13 , a probable view being that there are three parts in 
the work, viz., Mcditationes on the Passion, thought to be possibly 
St Bonavcnture’s, and two other parts viz., Meditations on the Life 
of Christ, and a Treatise on the Contemplative and Active Life, 
by an anonymous Franciscan from Tuscany 14 . Love’s translation 
saw the first two editions printed by Caxton and seven more 
followed before 1530. St Thomas More recommcndcd it together 
with Hilton’s «Ladder of Perfection» and «The Imitation of 
Christ» 15 . That Love’s English translation went far afield is il- 
lustrated by an Irish incident of 1820. Repairs were being made to 
a family vault in Bonamargy, Co Antrim, when an oak chcst 
was discovered wliich contained four oíd MSS, all in good con- 
dition, and belonging at one time to the Third Order Friary in 

12 Raymond Irwin, The English Library. London, 1966, pp. 181-182. 

12 CF, 4 (1934), pp. 458-459." 

14 Ibid., p. 459. 

15 The Ycar’s Work in English Studies , XXXVI (1955), p. 72. Elizabeth Zeeman,. 
Nicholas Love... Translator. 
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tile locality. One of the manuscripts was the English translation 
of the « Meditationcs » 16 . But long before 1820 a Gaelic translation 
of these pscudo-Bonaventurian Meditations liad been made by 
Tomas Gruamdba ó Bruacháin, Canon of Killala, and was in 
circulation in Ireland under tbe title « Smaointe Beadia Cbríost». 
It is now evident tbat tbe complete work of the « Meditationes 
Vitae Christi» may not be ascribed directly to St Bonaventure, 
but they are ccrtainly in bis spirit, and the dcvotion of tbe transla- 
tor in bis Carthusian cell at Mt Grace in the folds of tbe Cleveland 
bilis was to penétrate far beyond Osmothcrley. It is pleasing too to 
recall tbat tbe brethren of Bonaventure are in Osmothcrly to-day. 

It is pleasing also to fmd tbe spirit and devotion of St Bonaven¬ 
ture a help to many not only in tbe days of Nicholas Love ñor 
only to Franciscans, but to other Religious also and at varying 
times. Tbcre is tbe Austin Friar, Roger Twyford, Prior of Norwicb 
in tbe days of Julián, who has left us tbe record of writing «Iti— 
ncrarium Mentís in Deum » and tbough the manuscript of Twyford 
is now lost, it is considcrcd to have been a Commentary on St Bon¬ 
aventure. Then too in tbe more difficult days of Í8th century 
Mission life in England, we llave Fr Edward Bedc Yates, a Discal- 
ccd Carmclite, translating the « Meditations on tbe Passion of Our 
Lord », just tbe scction of tbe « Meditationes » tbougbt to be St Bon- 
aventure’s. Not for nothing has Bonaventure been called «tbe 
Doctor of tbe Passion », a title to which « Lignum Vicae » and « Vitis 
Mystica » would by thcmselvcs entitlc him. And neither can we 
forget tbat tbe «Itinerarium Mentís in Deum» was composed 
at La Venia in Tuscany in 1259. 

St Bonavcnturc’s achievement in being such a lasting inspira- 
tion is all tbe more remarkable in tbat be lived in quite difficult 
days for tbe Sons of St Francis. He liad tbe rigorists within tbe 
Ordcr resisting adaptation, and zealots crying out that the spirit 
of St Francis was destroycd because it was adapted. Occasionally 
be liad to write in a legal key, but for tbe most part be just turned 
tbe dircction of the Order to tbe « Dcus Meus ct Onrnia » and bis 
sweetest and most touching writings are towards Union with 
Him. «Manuducimur in Divina», as he wrote in tbe «Itinerarium»: 
diis was bis only aim. 

16 Canice Mooney OFM, Meditationes Vitae Christi , Dublin Institute for Ad¬ 
vanced Studics, 1948. Canice Mooney, The First Impact of the Reformation , Dublin, 
1967, p. 39. 
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ST. BONAVENTURE 
AND THE ONTOLOGIST TRADITION 


Summarium. - Voce « Ontologismus» non habetur nisi doc¬ 
trina inventa a Gioberti in oppositioncm ad « Psychologis- 
mum». Sed si potest inveniri Ínter Malcbranche et Gioberti 
aliqua relatio, difficile autem videtur comparationem instituere 
inter Malcbranche et Bonavcnturam quin in anachronismum 
cadamus. 


Ontologism is thc ñame invented by Gioberti in order to 
charactcrize his system by opposition with what he callcd psy- 
chologism 1 . Negatively, therefore, ontologism is tlie rejection of 
psychologism, the pliilosophy which, stemming from thc Car- 
tesian cogito, finds its first principie in the mind’s apprehcnsion of 
itself and of its own interior modifications 2 . Psychologism lcads 


1 Cf. A. Fonck, Ontologisme , DTC, vol. XI (I), col. 1000. 

2 Cf. V. Gioberti, Introduzione alio studio dclla filosofía (second edition, four tomes, 
Capolago, 1845), t. 2, pp. 62-64, 97. Gioberti treats the Cartcsian philosophy as a form 
of sensism on thc grounds that the intuition of the self is, to borrow the expression of 
Malebranche, a matter of sentiment intérieur. « L’ctcrodossia di cui parliamo, puó adunque 
definirsi la sostituzione del sensibile alV intelligibile , come primo principio onde muove la fi¬ 
losofía. I sensibili sono di due specie, cioé spirituali ed intrinseci, materiali cd estrinseci. 
Gli uni sono semplici modiñeazioni del nostro animo, gli altri si riferiscono a ccrtc pro- 
prieta de’ corpi. I primi si pcrcepiscono col sentimento, vale a dire col senso intimo; i 
sccondi si apprendono coi sensi esterni e collc sensazioni» (p. 62). « Per questo rispetto, 
l’eterodossia speeulativa ci apparisce come la sostituzione del sensibile interno aW intelligibile , 
(pial primo principio; e dclla rifiessione psicológica alia ragione , quale strumento principóle , o 
almeno iniziale, dclla filosofa» (p. 63). « Defmisco adunque il psicologismo un sistema che 
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inevitably to scepticism * * 3 . Positively, ontologism is the philosophy 
wliich finds its first principie in the intuitive apprehension of the 
Idea, understood after the Platonic manner as a reality distinct 
from the mind and its concepts, and which Gioberti identifies 
with God 4 5 . But although the opposition to psychologism is an 
essential constituent of the meaning of ontologism in that it man- 
ifests the historical and philosophical contcxt inseparable from 
Gioberti’s theory, nevertheless ontologism has come to signify 
any philosophy that attributes to the mind a direct awareness 
of God as the natural foundation of its knowledge of truth, whe- 
ther or not that philosophy has any concern with the kind of 
problems created by the pliilosophy of Descartes s . It is only for 
this reason that it makes any sense to ask whether die philosophy 
of St Augustine or St Bonaventure is a form of ontologism. At 
the very lcast it is evident that the terna ontologism must be under¬ 
stood in a wide as well as in the strict sense. 

There is a clear distinction here bctween St Augustine and 
St Bonaventure on the one hand and Malebranche on the other. 
In the first place, Malebranche, himself a Cartcsian, anticipates 
Gioberti s prcoccupation. with the problem of psychologism when 
he makes the distinction betwecn modifications and ideas, between 
sentiment and connaissance, a fundamental feature of his philosophy. 
To identify ideas and modifications would be to yicld inevitably 
to scepticism. This is what emerged as the central issue in his 
controversies with Arnauld and Regis 6 . In the second place, 
Malebranche expressly idcntifics the ideas with the divine archetypal 
ideas and makes them accessible to the mind in a visión of God as 


deduce rintelligibile dal scnsibilc y e Fontologia dalla psicología. Chiameró Ontologismo il 
sistema contrario, che insegna cd esprime a capello il camniino opportuno a chi vuol 

rettamente filosofare » (p. 64). 

3 Cf. ibid. y t. 2, pp. 111-112. 

4 Cf. ibid ., t. 2, pp. 1-2; t. 3, pp. 142-149. Gioberti’s detailed exposition and ar- 
gument are contained in ch. 4 (t. 2, pp. 147-267). 

5 Cf. A. Fonck, Ontologistne, DTC, vol. XI (I), cois 1000-1001. 

6 Cf. Recueil de toutes les réponses du Perc Malebranche a Monsieur Arnauld (IX, 899, 
924, 972, 1090); Réponse du Pere Malebranche a Monsieur Regis (XVII-1, 305-306); Entrctiens 
sur la nietaphysique , III (XII, 63-86). All rcferences to the works of Malebranche in this 
arricie conclude with a reference in brackets to the tome (Román numeral) and page 
(Arabic numeral) of the complete critical edition: Ocuvrcs completes de Malebranche , 20 
tomes, París, 1958-1967. 
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universal being 7 . No doubt, there are difFerences betwecn Male- 
branchc and Gioberti, especially in the mattcr of pantheism, and 
any study of the relations between them would llave to takc into 
account the influence on Gioberti of post-Kantian idcalism. Never- 
theless, I can see no good reasons for supposing any difference in 
principie between them concerning the two points which enter 
into the meaning of the tcrm ontologism. 

In its wider sense, as comioting simply the direct awareness 
of God as the foundation of our knowlcdge of truth, ontologism 
is the claim that the divine immanence must be intcrprcted, not 
simply in the ontological sense, according to which the cause is 
immanent in its effect, but also in the cognitional sense, according 
to which die known is in the knowcr. Paradoxically, psychologism 
would seem a more appropriate term for this claim, takcn simply 
as such, and ontologism for the view it opposes. Howevcr that 
may be, ontologism is hcre takcn to mean simply that the human 
mind cannot opérate as a mind without some direct awareness, 
howevcr implicit, profound and unnotíced, of the presence of 
God as the foundation of intcllectual activity. Even if it should 
turn out that St Augustine and St Bonavcnturc made such a claim, 
one might still justly hesitate to describe dicir philosophy as a form 
of ontologism by rcason of the fací that die use of this tcrm involves 
acccpring a eloser affmity widi die teacliing of Malebranche and 
Gioberti than in fact exists. For it is difficult to see how a tcrm 
coincd preciscly to characterize a philosophy preoccupicd with 
Cartcsian problems can be applied to a philosophy for which such 
problems did not exist. Even if both philosopliics postúlate an 
immediate awareness of God, the reasons for their doing so are 
quite diífercnt, and such difFerences must affcct the manner in 
which they conceive the awareness of God. 

Some would object to Malcbranche’s being separated in this 
way from St Augustine and his being associated with Gioberti 8 . 
But whether or not he be classificd as an ontologist in the strict 
sense, and that is not my main concern here, there can be no doubt 
that his philosophy has eloser afFmities with the teacliing of the 


7 Cf. Rccherchc de la vérité, bk. III, part 2, ch. VI (I. 437-441). 

8 Cf. H. Gouhier, La philosophic de Malebranche ct son expérience religiense (second 
edition, París, 1948); A. Cuvulier, in N. Malebranche, Entretiens sur la nwtaphysique, 
Introduction ct notes par Armand Cuvillicr (2 tomes, París, 1945), t. I, pp. 53-56, 97-98. 
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ontologists than with that of either St Augustine or St Bonaventure. 
It is unfortunate that the liistory of philosophy has simply acceptcd 
Malebranchc’s claim to llave developed his Vision in God out of 
riie teaching of St Augustine. Thus there has been a tendeney to 
interpret him in the liglit of his Augustinian sources. This in turn 
has thrown suspicion on St Augustine with the result tliat the fear 
of ontologism has dominated Augustinian intcrprctation. A more 
accuratc historical appreciation of the precise rclation between 
Malebranche and St Augustine, however, cnablcs us now to put 
the question conceming illumination and ontologism in a better 
pcrspective. 

In viewing Malcbranche’s pliilosphy as essentially a synthcsis of 
Cartesian and Augustinian thought, tlie liistory of philosophy has 
failed to take account of liis Scholastic sources, sources which he, 
indeed, never acknowlcdgcd. Needlcss to say, I do not question 
the obvious fact that he made considerable use of St Augustine. 
But I do reject the view that the thought of St Augustine entered 
originally into the formation of the Vision in God. Wliat has always 
been traced to St Augustine should really have been attributed to 
the Scholastics, to Suarez in particular, and indirectly to St Thomas. 
And unlcss the precise nature of this Scholastic influence is 
appreciated it is impossiblc to evalúate properly the place of St Au¬ 
gustine and St Bonaventure in the development of ontologism. 

I have considered this question in detail in The Vision in God: 
Malebranche’s Scholastic Sources, where the full justification for my 
view can be found. Hcre I can only refer briefly to the main points 
in my interpretation 9 . 

It is necessary to distinguish between two versions of the Vi¬ 
sion in God: the original versión, which appeared in the first edition 
of Malcbranche’s first work, De la recherche de la vérité, and a con- 
siderably altered versión which appeared with the riiird edition 
of the Recherche in a series of appcndices, the Eclaircissenients 10 . 

The question which led Malebranche originally to the Vision 
in God was a Cartesian question: whether the innate representative 
ideas of material things are modifications of the soul 11 ? Descartes 


9 Cf. D. Connell, The Vision in Cod: Malebranche’s Scholastic Sotirces (Louvain- 
Paris-Ncw York, 1967). 

19 Cf. ibid., pp. 49-55, 263-268. 

11 Cf. ibid., pp. 205-206. 
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maintaincd that they were 12 . But since thc Cartesian ontology 
lcft no room for a real distinction between a substance and its 
modifications tliis implied that the soul’s substance could represent 
mattcr. It raiscd furthcrmore a peculiar difficulty by rcason of the 
absolutc opposition between the nature of the soul and mattcr. 
In his perplexity Malcbranche turncd to thc Scholastic trcatises 
on angelic knowledge, and in particular to thc De angelís of Suarez, 
wherc he found a discussion of the precise problcm that baffled 
him: how is it possible to account for the knowledge of material 
things in the case of a purely immaterial substance ? The various 
hypotheses considered and criticised by Malcbranche in the Re¬ 
cherche are anticipated in the treatisc of Suarez 13 . 

Two points in these discussion had special significance for 
Malcbranche. 

In thc first place, no crcature possesses in virtue of its own 
substance thc principie of an adequate knowledge of what is other 
than itself 14 . God alone possesses in his essence the likeness of all 
things because he alone, their Creative source, is the fulness of thc 
perfcction of being, in wliich they all share each in its own limited 
way IS . As St Thomas puts it, he alone is universal being 16 . Thus 
thc Cartesian theory of imiatc ideas, when considered in the light 
of tlie Cartesian ontology, would make thc human modc of 
knowledge equivalcnt to the divine 17 . 

In thc second place, if in the case of the created intellcct it is 
necessary to postúlate intelligible principies or species to enablc 
it to know material things, an innatist dieory would seem to re- 
quire the multiplication of intelligible species to infinity l8 . To 
this difficulty St Thomas rcplicd diat thc number of intelligible 
species in the angclic intellcct necd not be infinite because they 
are universal, not in the impoverished manner of die abstract 


12 Cf. y Méditation (cd. Adam-Tanncry, IX-I, 41). 

13 Cf. D. Connell, The Vision in God , pp. 160-206. 

14 Cf. Rcclicrche, bk. III, part 2, ch. V (1,433-436); D. Connell, The Vision in 

God , pp. 194-204. 

15 Cf Rcchcrche, bk. III, part 2, ch. V (1,434-435); D. Connell, The Vision in 
God , pp. 198-203. 

16 Cf SCG, II, c. 98, Ex hoc autem; ST , la, q. 79, a. 2, corp. 

17 Cf Recherche , bk. III, part 2, ch. V (I, 434-435). 

18 Cf Rccherche , bk. III, part 2, ch. IV (1,429-430); D. Connell, The Vision in 

God , pp. 183-194. 
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universal, which represents only what is common to many, but 
in a more perfect manner, wliich would enablc the intellect to 
know a plurality of individuáis perfectly in tlieir individual dif- 
ferences 19 . In this way he cxplained the hierarchy of perfection in 
angelic knowledge. The more pcrfect the ángel the simpler its 
knowledge, and consequcntly the more encompassing or universal 
its species 20 . Universality in this sense reachcs its supreme perfection 
in God, whose essence is the all-encompassing médium of the 
divine knowledge 21 . For God is universal being 22 . 

This Thomistic theory of universality, repeated, though in 
less subtlc form, by Suarez, gave Malebranche the inspiration which 
led him to the Vision in God. Scotus had criticised St Thomas’s 
theory by saying tliat universality of this kincl was the exclusive 
property of the divine essence 23 . Certainly, even on St Thomas’s 
own principies, if such universality were attributed to a species 
possessing the all-encompassing scope of being, it could only be 
idcntified with God. Influenced, therefore, by the requirements of 
his a priori approach to interpret general ideas after the manner 
of the angclic universal species, Malebranche was led to conclude 
that the general idea of being was nothing other than the divine 
essence itself- 4 . Thus he solved the Cartesian problem of innatc 
ideas, for the general idea of being, endowed with the Thomistic 
form o i: universality proper to the angelic species, could serve as 
the a priori source of our knowledge of all things, including ma¬ 
terial beings. But this very universality, which converted it into 
a perfect representation of the whole of being in all its differences, 
likewisc involved its identification with God, with universal 
being 25 . Thus, at least in its historical origin in Malebranche, the 
ontologist identification of the idea of being with God was no 
simplc-mindca confusión betwecn a general idea and the divine 
essence, but the fruit of a combination of subtlc Scholastic influen- 

10 Cf. ST, la, q. 55, a. 3. 

20 Cf. ibid. 

21 Cf. SCG, Ií, c. 98, Ex hoc autent. 

22 Cf. ibid. Cf. also ST, la, q. 79, a. 2, corp. 

23 Cf. Opus Oxivi.y II, d. 3, q. 10, nn. 6-9. 

24 Cf. Rcclicrche , bk. III, part 2, ch. VI (1,440-441); D. Connell, The Vision iti 
God , pp. 216-217. 

25 Cf. D. Connell, Tltc Vision in God, pp. 250-253, 359-363. 
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ces which, when brought to bcar on a Cartesian problem, could 
lead to no other conclusión. 

Malcbranche had still to face certain diíFtculties. In thc first 
place, any sucli claim as his was bound to lead to theological dif- 
ficulties. And so he appealcd to thc authority of St Augustine 26 . 
But although he appealed to St Augustine, it was not because he 
had derived his thcory from him, but because St Augustine was 
there as a precedent for the claim tliat thc mind is dircctly illu- 
minatcd by God 27 . This is important for an appreciation of tlic 
historical link betwcen illumination and ontologism in view of the 
fact that the Vision in God is, as it wcrc, thc point of transition 
between the two theories. St Augustine’s thcory of illumination 
was not thc intrinsic source of thc Vision in God but an extrinsic 
authority which gave Malcbranche the courage he rcquircd to 
put forward the tlieory which he had conceivcd independently 28 . 

In the second place, from the very outsct Malcbranche was 
anxious to deny that we perccivc the divine cssence in itself. And 
so he distinguishes between a visión of the divine essence in itself 
and a visión of thc ideas of crcatures, for although there is no real 
distinction in God between his essencc and his ideas, it is not the 
same tliing for us to see the divine essence in its own absolutc 
reality and the divine essence as rcpresentative of creatures 20 . 
Whcther or not onc finds Malcbranche’s distinction to be convin- 
cing, there are no grounds for doubting his sincerity. He certainly 
had no intention of claiming that the hidden reality of God is 
open and nakcd to our eyes. But tliis distinction has no counterpart 
in St Augustine. No doubt, if one considers that St Augustine 
believed that the mind dircctly perceives the divine ideas onc will 
have to maintain that some such distinction is implicitly present 
to his thought. The fact remains, however, that he never thought 
it necessary to make it and that Malcbranche could not have de¬ 
rived it from him. 

But thc position of Malcbranche is complicated in two further 


26 Cf. RechercliCy bk. III, part 2, ch. VI (1,444-445); Recueil (VI, 198-201). 

27 Cf. D. Connell, The Vision in God f pp. 146-152, 230-236. 

28 Cf. ibid. 

29 Cf RechercliCy bk. III, part 2, ch. VI (1,438-439); Entretiens sur la métaphysique, 
II, nn. II-Vn (XII, 51-56). 
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ways. In the first place, he proposed thc Vision in God as an answer 
to the problem of the orígin of our ideas and, in accordance with 
his Cartesian presuppositions, ideas constitute the only immediate 
and direct object of intelligible perception 30 . Thus the whole 
directly apprehended intelligible contení of the mind is in God 
and identical with him. In the second place, Malebranche’s distin- 
ction niight have liad some chance of success if he could have 
maintained diat wc see in God only thc ideas rcpresentative of 
creaturcs. But he maintained further that we see thc idea of being 
which, precisely as such, is the divine essence itself and not simply 
as rcpresentative of creatures 31 . And so he fecls obliged to make 
a further distinction: between seeing thc divine essence from afar 
and confuscdly and seeing it distinctly 32 . If Malebranche’s view 
is an authentic ontologism in the strict sense it is above all because 
of his interpretation of the idea of being which, as we have seen, 
is based upon his Scholastic and not upon his Augustinian sourccs. 

Wc must turn now bricfly to the second versión of the Vision 
in God, the versión of the Eclaircissements. There can be no doubt 
that in the development of tliis second versión Malebranche made 
considerable use of thc tcacliing of St Augustine as an intrinsic 
source. But the manner in which this second versión originated 
separates it totally from anything ever held by St Augustine. 

The first versión of thc Vision in God takes for granted the 
real existence of the material world. It is ultimatcly because the 
ideas, the origin of which is in question, enable thc soul to attain 
to a rcality distinct from itself that thcy cannot be modifications 
of the soul and must be placed in God. Thus the Vision in God 
presupposes a realist and creationist mctaphysics. The whole ar- 
gument of the Re cherche regards the ideas as essentially represen- 
tations of material reality. But since, in accordance with Cartesian 
principies, ideas constitute the only direct object of perception, 
and since the mere presencc of an idea to thc mind affords no 
guarantee that anything corresponds to it in reality, it would seem 
that unless a demonstration of the existence of the material world 
can be given, an essential element of the argument in the Recherche 
is missing. For if the material world does not exist, the ideas are 


30 Cf. Recherchc , bk. III, part 2, ch. I, n. I (I, 413-417). 

31 Cf. D. Connell, The Vision in God , pp. 243-253. 

32 Cf Entretiens sur la métaphysique , II, n. VI (XII, 54). 
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not rcpresentative of reality, and in this case they would seem to 
be purely subjective, like thc sensible qualities, wliich Malebranche 
acknowledges to be mere modifications of thc soul precisely 
because they are purely subjective 33 . 

In the Eclaircissements Malebranche admits tliat a demonstrative 
philosophical proof of the existence of matter is impossible 34 . 
Men, indeed, ordinarily take for granted that what they perceive 
directly is the material world, but the occurrence of illusions and 
hallucinations shows that this is not so 35 . The direct objcct of our 
perccption is an ideal world which involvcs both sensible and in- 
telligible clcments 3G . These differ in that the sensible is obscure 
and confuscd whereas the intelligible is clear and distinct 37 . And 
since the sensible elements are mere modifications of the soul, it 
follows that thc intelligible elements must be distinct from it, for 
the opposition bctween the obscure and confuscd and the clear 
and distinct is such that they calinot both be modifications of the 
same substance 38 . Thus the intelligible ideas are objective, not 
necessarily in the sense that they represcnt a reality distinct from 
thc soul, but in the sense that they have an intelligible content 
which is distinct from the soul. The most important of these ideas 
is the idea of extensión, or, as Malebranche calis it, intelligible 
extensión, the basic constituent of the ideal reality we perceive 
whcn we believe we are perceiving thc material world 30 . Malc- 
branchc has still to prove that the ideas, and in particular thc idea 
of extensión, are scen in God, and in order to do so he invokes 
the Augustinian argument from the etcrnal truths 40 . His demon- 
stration of the Vision in God now begins, not with the capacity 
of the ideas to represent external reality, but with the propertics 
intrinsic to thcir intelligible content: universality, infinity, eternity, 
immutability, neccssity, and with the relations between the ideas, 
which constitutc tlie eternal truths. Thus he takes over the Augusti¬ 
nian argument for illumination bascd on the eternal truths and 


33 Cf D. Connell, The Vision in God , pp. 263-268, 352-355, 357-366. 

34 Cf. Rcchcrchc , VI e Eclaircissement (III, 53-66). 

35 Cf. ibid. (111,55-58). 

36 Cf ibid . (111,61-62); D. Connell, The Vision in God , pp. 271-275. 

37 Cf Recherche, X e Eclaircissement (III, 1501. 

38 Cf ibid.; Recherche , XI e Eclaircissement (III, 163-171). 

39 Cf Recherche , X e Eclaircissement (III, 147-155). 

40 Cf. Rcchcrchc , X e Eclaircissement (III, 127-143). 
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uses it to demónstrate thc identity betwecn thc intclligible contení 
of the ideas and the divine essence. The Vision in God is now 
described as the unión of the mind with universal rcason, thc 
world of eternal, immutable and necessary truths 41 . 

Taken in tlie light of the doubt concerning the material world, 
therefore, the approach of the Eclaircissements is more like that of 
an idealist metaphysics to the problem of explaining how the 
finite mind comes by the ideas which constitute a world of intcl¬ 
ligible realities transcending its fmite condition. It should be noted, 
howevcr, that although Malebranche emphasizes the doubt con¬ 
cerning the material world, his doubt is ultimately unreal because, 
on the basis of his religious faith, he continúes to acknowledge 
the real existence of matter 42 . Even in the Eclaircissements , therefore, 
the ideas remain representations, and the approach of thc Recherche , 
although reduccd in importance, continúes to find expression in 
his later works 43 . 

It is this exprcssly Augustinian argument for thc Vision in 
God in the Eclaircissements that enabled Malebranche to profess 
himself thc disciple of St Augustine which the history of philosophy 
has always acknowlcdgcd him to be. He was ccrtainly aware that 
he was going beyond St Augustine, but he believed he was expres- 
sing an authentically Augustinian theme with such developments 
as were required by the philosophical discoveries of Descartes. 
Thus, when he refers to the principal sources of his pliilosophy 
he ñames Descartes and St Augustine 44 . It would be gratuitous 
to question the sincerity of his profession of Augustinian disci- 
pleship, or of his bclicf that liis Vision in God represented a gen- 
uine devclopment of St Augustinc’s thought in accordance with 
its basic principies. Nevertheless, once it is seen that his rccourse 
to St Augustine was inspired by a desire to find a way out of his 
impasse concerning the existence of thc material world, and when 
his doctrine concerning the ideas as the solé directly perceived 
intclligible object of perception is taken into account, there can 
be little doubt that he transposed the Augustinian tcaching into a 
form which altcrcd its meaning fundamentally. 


41 Cf. ib id. (III, 129-132). 

42 Cf. Recherche, VI e Eclaircisscnient (III, 64-65). 

43 Cf. D. Connell, The Vision in God , p. 352. 

44 Cf. Entrcticns sur la niétaphysique , prcface (XII, 20-21); Rccucil (VI, 198-201; 
IX, 1009). 
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Once again Malebranche was obliged to explain why it is 
wc do not see God absolutely as he is in liimself if the only dircct 
intelligiblc objcct of pcrception is God. In the Eclaircissements tliis 
problem centres around his conception of intelligible extensión, 
one of tlie most complcx and difficult conceptions of liis philosophy. 
For Malebranche regards the divine ideas as so many perfections 
of the divine essence. Tlnis intelligiblc extensión, or the idea of 
extensión, is at the same time the pcrfection of the divine essence 
which is imitable by matter and the divine idea which manifests 
the creatcd, or possibly created, perfection of matter 45 . If we do 
not see the divine essence as it is in itself it is becausc we do not 
grasp how the perfection of intelligiblc extensión is contained with 
all the other divine perfections in God’s simplicity 4G . Malebranche 
hovers bctwecn two assertions: that we do not see the divine es¬ 
sence but merely creatures as represented by the divine essence, and 
that wc see the divine perfection of intclligible extensión but not 
the divine simplicity in which it is contained as identieal with the 
other divine perfections 47 . Into these subtle details we cannot enter 
here: it is suíficient to remarle that they have no foundation in the 
teaching of St Augustinc. 

I have suggcstcd that if Malcbranchc’s Vision in God is an 
ontologism in the strict sense it is above all by reason of his inter- 
pretation of the idea of being. The idea of being is not simply 
an idea representative of creatures, but infinite being itself im- 
mediatcly present to the mind and intuitively recognisable as such 
in its distinction from all that is creatcd 48 . The dominant role of 
the idea of being in the first versión of the Vision in God tends to 
pass in the secónd versión to the idea of extensión. Nevertheless, 
becausc the second versión never entirely rcplaces the first, bccause 
the idealist tendeney of the Echurcisseiiieuts never eliminates the 
realism of the Recherche, the idea of being rctains an cssential role 
in Malebranchc’s later philosophy 49 . In his teaching concerning 
the idea of being Malebranche clearly anticipates the ontologism 
of the ninctccnth century. 


45 Cf. Rcchcrchc, X e Eclaircissemcnt (III, 136-138, 147-155); D. Connell, The Vision 
in God , pp. 308-314, 323-350. 

46 Cf. Entreticns sur la métaphysique, II, nn. II-VI (XII, 51-54). 

47 Cf. ibid.; Recherche , X e Eclaircissement (III, 155). 

48 Cf. D. Connell, The Vision in God , pp. 243-253. 

49 Cf Entreticns sur la métaphysique , II, nn. IV-VI (XII, 52-54). 
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It is notewortliy that St Augustinc’s theory of divine illu- 
mination accords no privileged role to the idea of being. Widi 
St Bonaventure, however, it is otherwise, and tliis ditfcrcnce is 
surely traceable to the influence on his thought of Aristotelian and 
Arabio sources. If there might appear to be a closcr affmity of the 
ontologists with St Bonaventure than with St Augustinc it is 
because St Bonaventure, particularly in the Itinerarium mentís in 
Deutn, cxpresses Augustinian illumination in terms of being. It 
is for this rcason that the crilics of ontologism experienccd a real 
embarrassment when confronted with the text of the Itinerarium 
and found in the case of St Bonaventure a peculiar difficulty in 
rebutting the ontologist clainis 50 . And so, however cióse to St Au¬ 
gustinc the thought of St Bonaventure, it would not be truc to 
say that his philosophy raises no questions that cannot be answered 
simply by an exact representation of the rclationship between 
the ontologists and St Augustinc. 

One point to be niade at the outset is that there is no evidence 
that St Bonaventure’s philosophy made any contri bution to Ma- 
lebranche’s Vision in God. In the wholc corpus of his works Ma- 
lebranche makes only two references to St Bonaventure, neither 
of which has anything to do with the Vision in God 51 . Needless 
to say, the argument from silence is not conclusive. Especially 
in his earliest writings Malebranche is rcticent about his sources, 
all the more so when they happen to be Scholastic. But although 
as a Cartesian he would not rcadily quotc the Scholastics in favour 
of his views, he would have derived nothing but profit from 
references to St Bonaventure, particularly if he could have quoted 
from the Itinerarium. He never did so, cvcn in his later works, 
where he did not hesitate to refer to St Tilomas 32 . Morcover, 
liis principal Scholastic source is undoubtedly Suarcz, and although 
the influence of Scholastic angelology on the formation of the Vi¬ 
sion in God is decisivo, there is nothing in the precise movement 
of thought which led to the Vision in God to suggcst the influence 


50 Cf. A. Fonck, Ontologisnw , DTC , vol. XI (I), col. 1009. 

51 Cf. Traite de la nature et de la grácc, II, XVII (V, 78); Recucil (VII, 862). 

62 Cf. Entreticas sur la niétaphysiquc, proface (XII, 12); Re cherche, bk. III, part 2, 
ch. V, sixth edition (1,435); ihid., bk. IV, ch. XI, n. III, fifth edition (11,97). 
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of St Bonaventure. The doctrine concerning the universality of 
thc species in the angelic intellect is not mentioned by him 53 . 

We must tnrn thcn to consider St Bonaventure’s treatment of 
the idea of being. Here it is important to noticc that although he 
regardcd the illuminative prescnce of God to the soul as the foun- 
dation of the intelligibility of the idea of being, he did not, even 
in thc Itinerarium , identify the idea itsclf with God. He expressly 
distinguishes between the analogous concept of being, the esse 
analogum , and God, the esse divinum 54 . 

This is but one aspect of a fundamental diffcrcnce between 
St Bonaventure and Malcbranchc. Malebranche’s Vision in God 
is intended to explain the origin of the ideas which, in accordance 
with his Cartesian principies, constitute thc dircct and immediate 
object of perccption 55 . St Bonaventure’s illumination is intended 
to explain the certitude with which the mind attains truth m its 
knowledge of an object, a knowlcdge which originates through 
the exercise of its own innatc powers 56 . St Bonaventure’s intellect 
actively elaborates its conccpts which, consequently, are distinct 
from thc divine ideas as the creature is distinct from the creator 57 . 
Malebranche’s puré understanding, on the othcr hand, is a purely 
passivc capacity to reccive the ideas, which he identifies with thc 
divine ideas 58 . He distinguishes, indeed, between ideas and percep- 


53 St Bonaventure docs, indeed, explain angelic knowledge of material indivi¬ 
duáis through innate universal spccies. He considers that the ángel can know the individual 
by combining a plurality of universal species in a particular manner appropriate to the 
ndividual in question. Cf. II Scnt., d. 3, p. 2, a. 2, q. 1 (II, 120). The nearest approach 
to this in Malebranche is thc suggcstion that the mind might derive its knowledge of 
the individual from innate ideas which represent thc universal as opposcd to the individual, 
which he rejeets in Recherche , bk. III, part 2, ch. III (I, 425). St Bonaventure docs not 
refer to that spccial modc of universality found in St Thomas which influcnccd Male¬ 
branche so profoundly. 

34 Cf. Jim., c. 5, n. 3 (V, 309). 

35 Cf. Recherche, bk. III, part 2, ch. I, n. I (413-415). 

50 Cf. Se. Chr., q. 4, concl. (V, 22-24). 

67 Henee the distinction between thc ratio creata and thc ratio actcrna. Cf. ibid. St Bon¬ 
aventure explains our knowledge of material things by his doctrine of abstraction. 
Cf. II Sent., d. 24, p. 1, a. 2, q. 4 (II, 567-571). He explains our knowledge of immaterial 
things through his doctrine concerning the soul’s knowledge of itsclf. Cf. I Scnt., d. 17, 
p. 1, a. un., q. 4, concl. (I, 301-302); II Scnt., d. 39, a. 1, q. 2, concl. (II, 904). 

38 Cf. Recherche , bk. I, ch. I, n. I (I, 42-43); ibid., bk. III, part 2, ch. VI (I, 437-441). 
The notion of a completely passive intellect is repugnant to St Bonaventure. Cf. II 
Sent., d. 24, p. 1, a. 2, q. 4, concl. (11,568). 
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tions. Perceptions are modifications of the niind, and conscquendy 
diey are distinct from the ideas as the creature is distinct froni the 
creator S9 . A puré perception, however, is nothing but the passive 
reception of an idea 60 . As such, therefore, it is a purely subjcctive 
modification of the mind, and the objectivity of knowledge de¬ 
rives exclusively from the ideas to which the mind is dircctly 
opened in perception 61 . For St Bonaventure, on the other han el, 
die intcllect activcly elaborates the concepts which, far from being 
purely subjcctive, are the media in which the mind attains its 
object 62 . Thus, whereas Malebranche’s philosophy renders in¬ 
dispensable die immediate and direct visión of the divine ideas, 
St Bonavcnture’s philosophy requires nothing more than the 
co-presence of the divine ideas as a light which illuminates the 
rnind’s knowledge of its object and which is attained only in- 
directly in its knowledge of the object 63 . Thus, although the 
presence of God is immediate and direct, the mind’s awareness 
of his presence is mediate and implicit 64 . By retuming upon the 


59 Cf. Méditations chrétiennes, I, nn. 17-28 (X, 16-18). 

60 Cf. Recherche, bk. I, ch. I, n. 1 (I, 42-43). 

01 Cf Recherche , bk. I, ch. I, n. I (I, 42-43); ib id., bk. III, part 2, ch. I, n. I (I, 415-416); 
D. Connell, The Vision in God, pp. 43-44, especially p. 44, note 72. 

62 Cf II Sent ., d. 17, a. 1, q. 2, ad 4 (II, 415); III Sent., d. 23, dub. 4 (III, 504). 

63 Cf Se. Chr. q. 4, concl. (V, 22-24). St Bonaventure here rejeets the position 
of those who would make the evidcncc of the eternal light the ratio cognoscendi tota et sola . 
It is always a dclicatc matter to sitúate one philosophcr’s view in anothcr’s classifications, 
but I believe that the kind of view expressed by Malebranche is the kind of view that 
St Bonaventure here rejeets. St Bonaventure asserts that it implies that we would 
have no knowledge of things except in Verbo. For Malebranche all knowledge properly 
speaking ( connaissance as distinct from sentiment) is a visión in God. Cf. Recherche, bk. III, 
part 2, ch. VII (I, 448-455); D. Connell, The Vision in God, pp. 236-243. Nccdless to say, 
Malebranche would not accept that such a visión in God would, as St Bonaventure 
further asserts, be identieal with the beatific visión. Cf. Recherche, bk. III, part 2, ch. VI 
(I, 438-439). 

64 This, admittedly, is the crucial point of interpretation. About St Bonaventure’s 
tcaching in the Scntences there can be no reasonable doubt. I Sent., d. 3, p. 1, a. un., q. 1, 
ad 5 (I, 69-70): God is known by the creature through an impressed likcness which is 
inferior to God. I Sent., d. 3, p. 1, a. un., q. 3, concl. (I, 74): God was known by man in 
the State ofiimoccnce pcrspcculutn clarum; he is known by man in the fallen state per specnhnn 
in aenigmate . II Sent., d. 3, p. 2, a. 2, q. 2 (II, 123-124): cven in the case of the angels only 
the indirect knowledge of the divine csscnce per specnhnn, per effecttnn, is natural. II Sent., 
d. 23, a. 2, q. 3, concl. (II, 543-545): only in the glorious State is God scen immediately 
and in his substance; on earth, whether in the state of innocence or in the fallen State, 
he is seen only per specnhnn; in the fallen state he is scen only per specnhnn et in aenigmate; 
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living sources of its knowledge the niind can render explicit what 
is dius implicit, but diere is nothing in St Bonaventurc’s philosophy 
to demand that the medíate should become immediate. 

In Iiis explanation of our knowledge of the material world 
St Bonaventurc, accepting the main lines of the Aristotclian psy- 
chology, maintains that the intellect produces its concepts by 
abstraction from experience, and although he considers that ab- 
straction cannot fully account for the certitudc of knowledge, 
he acknowlcdges its intrinsic valué and the indispensable role of 
the concepts formed by abstraction in the developmcnt of human 
knowledge 65 . Illumination complements, it does not replace, 
abstraction. In Malebranche’s eyes St Bonavcnture’s view would 
have to be classified as a form of empiricism, wliich, precisely 
because it makes the intellect dependent upon the senscs for the 
origin of its ideas, is blind to the basic reasons that demand the 
Vision in God 6G . 

It may not be easy to represent accurately the precise rclation 
between Aristotclian abstraction and Augustinian illumination in 
St Bonaventure’s theory of knowledge, but one tliing is certain, 
that the two coalesce in bis view to form an original whole. In 
his teaching there remain the two absolutely distinct orders of the 
ratio creata, the human concept formed by abstraction, and the 
ratio aeterna , the divine idea. Illumination does not enable the 


by aenigma is meant an obscure likencss. This teaching may be compared with that of Ma- 
lebranche who argües that because nothing fmite can represent the infinite God cannot 
be seen by an idea distinct from God himself but must be seen immediately. Cf. Rcchcrche , 
bk. III, part 2, ch. VII, n. II (I, 449-450). Whether St Bonaventure so altcrcd his teaching 
in the Itincrarium as to grant what in the Sentences he liad dcclared to be impossible can 
be considcred in the light of what wc shall have to say below about the later work. 

65 Cf. II SenL, d. 17, a. 1, q. 2, ad 4 (II, 415); ibid ., d. 24, p. 1, a. 2, q. 4 (II, 567-571). 

60 Cf. Rccherchc , bk. III, part 2, ch. II (I, 418). No doubt, Malebranche would 
have welcomed St Bonaventure’s doctrine of illumination for its explanation of our 
knowledge of the eternal truths and he would have found as much agreement with 
St Bonaventure as he found with St Augustine. Ncvcrthelcss, St Bonaventure’s 
teaching on the valué of the senses together with his acceptance of Aristotelian abstraction 
introduces a fundamental opposition between his teaching and that of Malebranche, 
which is founded on the Cartesian rcjection of the objectivity of the senses. This oppo¬ 
sition lcavcs no place in Malebranche for St Bonaventure’s contuition. Whcn Ma¬ 
lebranche sums up his debt to Descartes it is precisely to the rcjection of the senses 
that he refers. Cf. Entretiens sur la niétaphysique, prcfacc (XII, 20-21); Recudí (VI, 200-201). 
On the rclation between Malebranche and St Augustine, cf. D. Connell, The Vision 
in God, pp. 230-236, 354-355. 
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miad to apprehend the ratio aeterna ut sola et in sua omnímoda cla- 
ritate, but siniply cum ratione croata, et ut ex parte a nolis contuita 
secundum statum vitae 67 . To say that the divine light was the total 
and exclusive ground of knowledge would be to say that all our 
knowlcdge was knowledge of things in the Word, and this would 
elimínate the difference betwccn knowledge in this life and the 
knowledge of the blesscd “ 8 . Although Malebranche has his own 
way of explaining why such a consequence would not follow, 
and we must rcspect his clearly expressed intentions in the matter, 
there can be no doubt that St Bonaventure exeludes the kind of 
theory later proposed by Malebranche. 

St Bonaventure uses the term contuitus. That this need not 
imply an immediate and direct apprehension of the object of 
contuition is clear from the fací that this very term is used in the 
Itinerarium where there is question of contemplation of the Blesscd 
Trinity G9 . Nobody of consequence, and certainly not the onto- 
logists, ever accorded the mind a direct and immediate apprehen¬ 
sion of dre Blessed Trinity as such. The contuitus expresses the 
outeome of that subtle relation between illumination and the 
operations of the mind in virtue of which it grasps with certitude 
what is presented to it either in its abstract concepts or in its im¬ 
mediate expericnce of itself, not simply, however, in its own 
mutable light, but in the light of the eternal reasons, which shine 
through the objeets of its knowledge in consequence of tire illu- 
nrinative presence of God. 

There is herc a twofold order of priority and posteriority. 
The divüie eternal reason is prior absolutely speaking and as consti- 
tuting the foundation of certitude; the crcated reason has a relative 
priority in that the illumination of the mind by the eternal reason 
is operative only in and through the created reason 70 . This is 
what provides the foundation for St Bonaventure’s distinction 


67 Cf. 5c. Chr., q. 4, concl. (V, 23). 

68 Cf. ibid. 

88 Cf. Itin., c. 6, n. 1 (V, 310). 

70 « Ad illud quod obiieitur, quod mens incorporearum rcrum per se ipsam habet 
notitiam; diccndum, quod sicut in operibus creaturac non exeluditur cooperado Crea- 
toris, sic in ratione cognoscendi creata non exeluditur ratio cognosccndi increata, sed 
potius includitur in cadcin». Se. Chr., q. 4, ad 3 (V, 24). Thus the ratio increata is attained 
in so far as it manifests itself through the ratio creata. Cf. ibid., ad 16 (V, 25). 
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bctween apprchension and resolution, between incomplete and 
perfect apprchension, bctween the order of Science and that of 
wisdom 71 . The divine reason is attained, not, indccd, simply 
through a causal argument which would postúlate it as the exem- 
plar of the object known through an abstract concept, but as a 
light immcdiately prescnt and reflectcd in the object known either 
through an abstract concept or through the mind’s immediate 
awareness of itself 72 . Although the divine light is present as ultímate 
ground of certitudc cven in apprehensive knowledge, it is only 
by the rcturn which resolution accomplishcs that its presence is 
grasped and recognised 73 . This resolution is the theme of the tliird 
chapter of the Itinerarium. 

Undoubtedly it is in the fifth chapter of the Itinerarium diat 
St Bonavcnture most closely approaches a form of expression 
suggestive of ontologism. He seems to say diat God is primum 
cognitum, that nothing can be known unlcss God be known, for 
sincc he is the very act of being itself the apprchension of any 
being as being presupposcs the apprchension of God 74 . 

It goes without saying that the interprctation of this text 
must takc into account the context of the work as a wholc. That 
it is a work of mystical theology is evident; but that it incorporates 
philosophical reflections with implications independent of the 
mystical context is no less truc. A dominant theme, expressed in 
the headings of six out of the seven chapters by mcans of the term 
speculatio, and constandy repeated throughout the work, is the 
idea of the contemplation of God as in a rnirror. Six diffcrent 
ways in which God is mirrorcd for dic contemplative soul are 
considcrcd and they are arranged in a progressive order of per- 
fection. Starting with the external world, which can be takcn as 
a rnirror in two ways, St Bonavcnture goes on to considcr the 
soul as a rnirror, first in its natural endowments and tlien as re- 
formed by grace. Finally he turns to what he considers to be the 
two primary revealed ñames of God. In one, which looks prin- 
cipally to the Oíd Tcstament, God is mirrored in the unity of 


71 Cf. tbid., ad 19 (V, 26) ; I Seat., d. 28, dub. 1 (I, 504); II Sait., d. 1, p. 2, dub. 2 
(II, 52). 

72 Cf. Se. Chr., q. 4, concl. (V, 23). 

72 Cf. ibid., ad 19 (V, 26); M. Trin., q. 1, a. 1, ad 1 (V, 50). 

77 Cf. Ititt., c. 5, nn. 1-4 (V, 308-309). 
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lits essence, in the other, which looks principally to the New 
Testament, he is mirrored in the trinity of persons 7S . 

Thus the fifth chapter takes the form of a meditation on the 
divine ñame He who is where the divine ñame is scen as a mirror 
in which the rays of divine light, present to the soul in virtue of 
illumination, are hrought into a special focus. It is the revealed 
divine ñame which dirccts the mind’s attention to God in this 
special way; it is the divine prcsence which enables the revealed 
ñame to radíate with meaning for die soul. 

One need hardly say diat sincc the special focus of divine 
light is acliievcd only through the mirror of the revealed divhie 
ñame it is the privilege of a soul already renewed hy grace and 
striving towards God through contemplative faith. It would be 
as incorrect to divorce the fifth chapter from the mirror of the 
revealed ñame of God as it would be to break the order of the 
meditations, for if the fifth chapter follows the meditation on the 
soul as renewed by grace it is precisely bccause the revealed ñame 
is a mirror which contains more perfectly the rcflcction of God. 
But for the same reason it is accessible only to the eye of faith. 
At the same time, although formally the meditation must be plac¬ 
ed within its proper context of mystical contcmplation, materially, 
as it were, it draws upon considcrations accessible to the purely 
philosophical order. The divine light, concentrated in special focus 
for the eye of faith by the mirror of the divine ñame, is present 
to every mind as the ground of understanding. 

Taking the divine ñame as a mirror, then, the mind sces God 
reflcctcd in it as the very purity of the pcrfcction of being, and it 
is invited to contémplate the invisible things of God in relation 
to the unity of bis essence 7G . 

What it secs first of all is tliat he who is being itself cannot 
be thought not to be because being in its purity is grasped only 
in the complete exclusión of non-being. Non-bcing in no way 
cnters into what is grasped when what is presented is the puré 
pcrfcction of being. Just as absolute nothing utterly exeludes being 
and whatever pertains to being, so being itself utterly exeludes 


75 Cf. ibid., n. 2 (V, 308). 

7 “ Cf. ibid., n. 3 (V, 308-309). 
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non-being, botli actually and potentially, bodi in itsclf and in our 
estímate of it 77 . 

But it can go on from that to see tliat the opposition betwcen 
being and non-being involves, not merely a relation of mutually 
exclusive opposites, but a relation of priority and posteriority even 
for our understanding. Non-being is simply the privation of being, 
and for this rcason it can enter the intellect only through being. 
Being, on the other hand, does not enter the intellect through 
anything else, because whatever is understood is understood 
either as non-being, as potential being, or as actual being. Since 
non-being can be understood only through being, and potential 
being only through actual being, and since being designates the 
puré actuality of being, it follows that being is what first entcrs 
the intellect, and this being is puré act. This is not particular being, 
which is mixcd widi potency, ñor is it analogous being, which 
has the most attenuated form of being. Henee it is the divine being 78 . 

St Bonaventurc is not saying herc that the divine essencc is 
the médium in which all else is known. This would make the 
divine essence itself the mirror, as Malebranche describes it, rather 
tlian die mirrored, as St Bonaventure maintains 79 . Wliat lie is saying, 
it scems to me, is that since being is the light of the mind, the 
first principie of all intclligibility, and sincc the light which shines 
for the mind in any understanding of being is a light borrowed 
from him who is the purity of being, an intelligibility which derives 
from, presupposes, and refers to God as the first condition of all 
intelligibility, a certain understanding of God is implicitly present 


77 « Volcns igitur contemplan Dei invisibilia quoad csscntiac unitateni primo defigat 
aspcctum in ipsum esse ct vidcat, ipsum esse adeo in se certissimum, quod non potest co¬ 
gitan non esse, quia ipsum esse purissimum non occurrit nisi in plena fuga noti-esse, sicut 
ct nihil in plena fuga esse. Sicut igitur omnino iiihil nihil habet de esse ncc de eius condi- 
tionibus; sic ccontra ipsum esse nihil habet de non-es se, ncc actu ncc potcntia, ncc sccun- 
dum veritatem rei nec secunduin aestimationem nostram », ibid. (V, 308). 

78 « Cuín autem non-esse privatio sit essendi, non cadit in intcllectum nisi per esse; 
esse autem non cadit per aliud, quia omne, quod intelligitur, aut intelligitur ut non ens, 
aut ut ens in potcntia, aut ut ens in actu. Si igitur non ens non potest intclligi nisi per ens, 
et ens in potcntia non nisi per ens in actu; et esse nominat ipsum puruin actum cutis; esse 
igitur est quod primo cadit in intcllcctu, ct illud esse cst quod cst purus actus. Sed hoc non 
est esse partieulare, quod cst esse arctatum, quia permixtum est cuín potentia, nec esse 
analogum, quia minime habet de actu, co quod minime cst. Rcstat igitur, quod illud 
esse est esse divinum », ibid. (V, 308-309). 

79 Cf. Malebranche, Reclierche X e Eclaircisscmcnt (III, 155). 



308 


D. CONNELL 


in cvery understanding of being 80 . This implicit uiiderstanding 
of God is the innate idea of God, not, indecd, after the manner 
of a representado», simply deposited in the mind by God, but after 
the manner of an illumination wliich makes understanding pos- 
sible by enabbng the mind to see all things under the formality 
of being and, in particular, to form the explicit notion of God as 
tbe puré perfection of being. It is this implicit understanding of 
God which, reinforced by faith, cnables the mind to gaze into the 
mirror of the divine ñame and to find the reflection of God as 
the puré perfection of being. 

Thus, the divine light, conccntrated in special focus for the 
eye of faith by the mirror of the divine ñame, is the light which 
is prcscnt to every mind as the deepest source of understanding. 
Wherever being is made manifest in understanding the light which 
ultimately makes it manifest and wliich shines through it is the 
light of him who is the puré act of being itself. Like Heidegger’s 
Being, St Bonaventure’s God is always at the same time both 
manifest and hidden; manifest bccausc he is the light apart from 
which nothing would appcar to the understanding, hidden bccausc 
what the light manifests directly is not the light itself but that in 
which the light is reflected. Every understanding of being is bathed 
in the light of being itself which is brought into focus for the 
mind when it forms, not simply its abstract concept of being, but 
its assent to the reality of being as He who ¡s, utterly separated from 
all that in any way is not, reflected for it in the mirror of the divine 
ñame. Remove the mirror and the light present to the soul seems 
as nothing: hold the divine ñame before its gaze, obtain its assent, 
and it can recognize the light present within it as its God, not 
directly in himself, but as in a mirror 81 . 

Is this so far from ontologism ? With ontologism in the strict 
sense, preoccupied with the problems of a Cartesian philosophy, 
it has little to do. But if ontologism need imply no more than an 
implicit but indirect awareness of the presence of God which can 
be made explicit by reflection, then it can be called ontologism. 
But whether the term ontologism is rcally appropriate in this 
case is a different matter. 


80 Cf. 7/i»., c. 3, n. 3 (V, 304). 

81 Cf. Itin., c. 5, n. 4 (V, 309). My commentary, though perhaps a little free, docs 
not, I believe, distort the sense intended. 
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MICROCOSM AND MACROCOSM 
IN THE WRITINGS OF ST. BONAVENTURE 


Summarium. - Ad accuratam notionem microcosmi et ma- 
crocosmi inveniendam in Bonaventura, necesse est explora- 
tionem fontium instituere quas Bonaventura cognovit et 
etiam philosopliicarum theologicarumque explana tionum 
quas dedit: 1. De negatione anima mundi; 2. De Bonaventura 
herede traditionalis exegeseos microcosmi; 3. De corporc 
humano producto a machina mundi; 4. De hominc constituto 
in medio; 5. De anima imagine et mundo visibili; 6. De In- 
carnationc tanquam unione primi et ultimi; 7. De micro¬ 
cosmo in bonaventuriana doctrina. 


Thougli all studies wliich treat of St. Bonaventure’s antliro- 
pology are forced to mention the importance of the dieme of 
macrocosm and microcosm, it is not easy to fmd a detailed and 
systematic treatment of the use made of this many-sided theme 
in his writingsThe idea of the centrality of man within creation, 


1 Aspccts of the tlicme are to be found treated of in the following: E. Gilson, 
La Philosophic de S. Bonaventure, 3nic. cd., Paris 1953, pp. 248-253; R. Guardini, System - 
bildende Elemente in der Theologie Bonavcnturas, Leidcn 1964, p. 16; A. Gerken OFM., 
Theologie des Wortes. Das Verhdltnis v. Scliópfung u. Inkarnation bei Bonaventura , Dussel¬ 
dorf 1963, p. 103, 121, 238; C. Moya OFM., La Doctrina de San Buenaventura sobre el 
cuerpo humano de Jesit Cristo, Romc 1969, pp. 38-48; E. Sauer, Die religióse Wertung der 
Welt in Bonavcnturas Itinerarium Mentís in Deum, Wcrl i. W. 1937, pp. 27, 32-34, 103-4, 
146-9; W. Rauch, Das Buch Gottes. Einc systcmatischc Untcrsuchung des Buchbegriffes bei 
Bonaventura, Miinchen 1961, pp. 69-74, 11-3; F. FIohmann OFM., Bonaventura u. das 
existentielle Scin des Menschen, Würsburg 1935, 53-55, 65-71; A. Zigrossi C.SS.R., Sag- 



310 


JAMES MC EVOY 


which may justly be rcgardcd as thc kernel of microcosmim, has 
been cxplored in dctail and in its associations with the fundamental 
theological themes of order, finality, and redemption * 2 . Howcver, 
the protean nature of medieval microcosmic spcculation and thc 
astonishing dcgrec of amplification and associative richness of 
which thc kernel idea proved itself capable dcfy trcatment under 
a single heading. If the reader of St. Bonaventure cannot fail to 
admire the unifying ability which allowed him to train this luxu- 
riant doctrine and guide it into the unity and consistency of his 
systcm, ncither can it elude him that the rcsultant unity is the 
product of an idea of very great complcxity, whose riches can 
casily escape notice. Furthermore, in its elaboration at the hands 
of St. Bonaventure, microcosmism enters into the organicity of 
Iris systcm, and is related to most of the great themes of his thought: 
plurality of forms, the unión of soul and body, knowledge, thc 
mctaphysics of light, hierarchy, order, exemplarism, reductio and 
redemption. The consistency and systematic character for which 
St. Bonaventure’s thought is justly admired demand that in the 
measure of an idea’s centrality, it be related to all thc other main 
signposts of his synthesis upon which it offers a perspcctive. 

Our aim is to provide an outline of Bonaventure’s teacliing 
concerning macrocosm and microcosm, paying attention to its 
sources, philosophical bases, and theological applications. 


1 - The rejection of the world-soui 3 

St. Bonaventure studies at considerable lengtli thc question 
« whether the motion of thc heavens comes from its own form or 


gio su! Neoplatonismo de S. Bonavcntura , Florence 1954, pp. 76-82; H. Mercker, Schrif- 
tauslegimg ais Weltauslcgung. Untersuchungcn zur Stellutig der Schrift in der Thcologie Bona- 
venturas , Mtinchcn 1971, pp. 93-4. 

2 A. Schaefer OFM, The position and Function of Man in the Created World according 
to St. Bonaventure , in FSt 20 (1960) 261-316, 21 (1961) 233-282; The Position and Function 
of Man in the Created World according to St. Bonaventure , Cath. Univ. Disscrtation Abstracts 
no. 154, Washington D.C. 1965, p. 67. 

3 Sincc thc idea of a world-soul is rcachcd by extrapolation from the human con- 
stitution to thc visible cosmos, it is a form of microcosmism, and may be labcllcd «anthro- 
pocentric». On its historical developmcnt see F. M. Cornford, Plato 's Cosmology , London 
1937; R. Allers, Microcosmus from Anaximandros to Paracelsus, Traditio 2 (1944) 319-407, 
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from an intclligence » * * * 4 . The conclusión he reaches rules out thc 
world-soul, but admits both rcmaining hypotheses as to the cause 
of motion 5 6 . It is not without interest to note how he understands 
the idea which he rejects, and which he attributes to « quídam 
philosophi» with no mention — at lcast not in the first instance — 
of any Christian theologian who might have lent it his support G : 
« The heavens have souls, and the world (caelum as opposed to 
caeli) is a great animal which is moved by its own perfective form... 
This moving soul is ruled and governed by God through the 
mediation of an intclligence ». The Quaracchi editors suspect that 
Avicenna is the philosopher undcr attack here 7 ; Bonaventure is 


csp. pp. 323, 351-367; M. Kurdzialek, Der Mensch ais Abbild des Kosmos , Misccll. Mcd. 

Bd. 8 (1971) 35-75, csp. pp. 37-43, 62-65; M.-D. Chenu OP, La Théologie au XII e sihle, 
París (2mc. cd.) 1966, pp. 34-43; W. Kranz, Kosmos , Bonn 1958, pp. 167-174; M.-T. 

D’Alverny, Le cosmos symbolique dtt XII a sieclc, AHDLMA (1953), pp. 69-81; T. Gregory, 
Anima Mundi. La filosofía di Guglielmo di Conches c la señóla di Chartres , Florcncc 1955. 

4 II Sent.y d. 14, a. 3, q. 2 (II, 347-350). 

6 Conclusio: «Caelum non est animatum, sed vel movetur a propria forma, 
Deo defcctum virtutis supplente, vel a Dco mediante angelo ». 

6 The hypothcsis gained the adhercnce of many 12th.-ccntury admirers of the 
Ti macas y though of coursc it had always been available to thc Latins in Chalcidius, 
Macrobius, Seneca and Augustine. In an cífort to harmonise biblical faith and Neo- 
platonic spiritualism Abelard idcntificd thc anima mundi with thc Holy Spirit, who indwclls 
creation ( Theologia Summi Noniy cd. H. Ostlender, Beitragc G.P.M. 1939, 35, 2, p. 13; 
Theol. Christi I, 4, PL 178, 1156). Guillaume de Conches, Thierry de Chartres and 
Bernardus Silvestris taught thc cxistence of a world-soul which brings order every wherc 
in the visible world as thc soul does in thc body (Guillaume, Glosac super Platonem , 
cd. Jauneau, París 1965, 415 ff; Thierry, De Septcm Diebus , cd. Haring, AHDLMA 22 
(1955) p. 193; Bernardus, De Mundi Universitatc, cd. Barach-Wrobcl, Innsbruck 1876, 
31, v. 68; cf. T. Gregory, Anima Mundiy pp. 80 ff.). Alan of Lille disguised thc same 
notion in his concept of Nature, the unifying principie of a living universc. Even through 
thc carlicr ycars of thc 13th ccntury thc attraction of thc hypothcsis lingered, given new 
forcé by thc Aviccnnian idea of thc animation of thc spheres. William of Auvergne, 
whose cosmology shows a strong influcnce of thc TimaeuSy made a place for thc world- 
soul (E. Gilson, History of Christian Philosophy in thc Middle Agcs t London 1955, p. 256), 
and Grosseteste, in many ways the thinker in whom the transítion from thc 12th. to 
the 13th. century is most evident, treated it as an hypothcsis which deserves consideration, 
though without affirming it, and delibcrately using formulae wide cnough to inelude 
speculations of an Avicennian typc (see the extract from thc De Ccssationc Lcgalium printed 
by D. Unger, Robcrt Grosseteste Bishop of Lincoln 1235-Í253 on thc reasonsfor the Incarnatiotiy 
in FSt 16 (1956) 1-36, p. 22). The problem apparcntly did not interest Alexander of 
Hales. 

7 No doubt rightly, in view of thc subordination of the soul to the intelligcnce 
and thc rcfcrcncc made to a plurality of souls animating thc scvcral heavens. 
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howevcr aware that dic idea lie criticises is ancient, for he recalls 
Damascene’s dcnunciation of it 8 . The heavens, Damascene liad 
maintaincd, are not possessed of a sensible soul; if in the scriptures 
they are said to rejoice, cxult, bless the Lord etc., tliis is merely 
said by way of prosopopoeia and has no philosophical implications. 
St. Bonaventure follows Damascene to the letter, as expressing 
the common judgement of thc Saints ®. The case of St. Augustine 
is singularly instructive, as he points out, for liaving asserted the 
animation of the heavens in his earlicr works 10 he retractcd it as 
temere dictum n . 

The world-soul bcsides is rejected by the philosophers, contin¬ 
úes Bonaventure 12 . If thc world really did have an intcllectual 
soul it would necessarily posscss vegetable and scnsory souls me- 
diating between its matter and spirit; but these are clements of 
natural corruption, and since thc heavens are incorruptible we 
must resort to othcr explanations of their movement 13 . 

St. Bonaventure was at least one of the earliest, if not the 
earlicst of the great diirteenth-ccntury theologians to produce a 
rcasoncd rcfutation of the hypothcsis of an animated universe. 
His discussion malees it clear that thc cosmological ideas witli 
wliich he workcd were fundamentally Aristotelian, and his grasp 
of them sufficiently firm to allow him see that they excluded thc 
Ncoplatonic hypothesis. This realisation, and the firmness of thc 
judgement on which it rests, were lacking in thc thinkers of the 
previous generation. We sliall see that thc historical interest of 
his positive microcosmic tliinking lies not least in the cffort he 


8 St. John Damascene, De Fide Orthodox, ed. E. Buytacrt, N.Y. 1955, p. 83: «Nul- 
lus autem animatos cáelos vel luminaria existimet; inanimati enim sunt et insensibiles». 

9 The two Fathcrs to whom he refers are Augustine and Jerome, but he inay also 
have had others in mind, such as St. Basil ( Hom . III in Hcxaém. c. 9, PG 29, 76ab). 

10 De Immortalitate Animae , 15, 24, PL 32, 1033. 

11 Rctractationcs I, 2; which howevcr refers not to the De Immortalitate but to the 
De Música VI, 14, 43. 

12 It is clear from what follows that he means Aristotle. 

13 The «two Catholic ways » whose merits he discusscs do not dircctly interest 
us hcrc. Suffice it to say, that he rejeets thc hypothcsis, derived from thc light-mctaphysics, 
that thc activity of movement comes from the basic cncrgy of light, the forma propria of 
thc heavens; this position is difficult to understand and unsatisfactory, he declares, sincc 
it is obligcd in any case to introduce the divine power to supply thc defect of natural 
causes. It is more satisfactory to conclude that God moves the heavens by thc mediation 
of an intelligence, the conclusión fmally arrived at by St. Augustine himsclf. 
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made to sustain and develop the tradirional exegctical and Neo- 
platonic themes widiin a philosopliical setting of Aristotclian 
physics and psychology. 


2 - St. Bonaventure as heir to the exegetical tradition 

OF MICROCOSMISM 


A casual-seeming remark of St. Gregory carne to constitute 
the locas classicus for microcosmism, appcaled to by many exegetes 
and theologians down to the thirteenth century. Commenting on 
Clirist’s instruction to «preach the gospel to every crcaturc» 14 , 
Gregory asks whether wc are meant to believe that creaturcs lacking 
human dignity could liear the word of the Gospel. No, he answers, 
for it is man who is called « every creature », since he shares in 
every level of created rcality; he has cxistencc like stoncs, life like 
the trees, sensation like the animáis, and understanding like the 
angels. He is therefore « in a sense all things» 15 . St. Gregory further 
associates this exegesis with the place accorded to man in the 
creation-narrative: all of creation is to be found in man, since it 
was on his account that all things on eardi wcre made. 

The temptation to amplify the exegesis of Gn. 1.26 by as- 
sociating it widi various microcosmic motifs was much older than 
Gregory, and indeed older than Christianity. An anthropoccntric 
conflation of the Gn. text affirming man’s lordship over the earth 
with the idea that man is a summary of creation is found already 
in Pililo, in whom the tendency is towards an allcgorisation of the 
relations betwcen man and the created world 1G . Origen introduced 
the rapprochement of the two ideas into Christian exegesis, construc- 
ting out of their unión an initiation into the more central theme 
of man as image of God 17 . In the tradition wliich his exegesis 
founded, microcosmism was attuned to emphasise the finahty of 
a creation where all things point to the coming of man as the 
perfection of the universe, the image of his maker. 


14 Mk. 16,15. 

15 St. Gregory, Homcliac in Evangelium , 29 (PL 76,1214). 

16 Philo Judaeus, Opera , cd. K. Cohn and J. Wcndland, Berlín 1896 ff., De Opi- 
Jicio , 69. 

17 Origen, Hom. on Génesis I, 11, transí. L. Doutreleau, Sources Chrétiennes , 7, 
París 1943, p. 78. 
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The cióse connection betwccn man and the visible cosmos 
was further reinforced by die context of salvation-history into 
wliich St. Paul introduced his vivid image of creation groaning 
in parturition while awaiting the revelation of the sons of God 18 . 
Here again die words «omnis creatura» occur, and for many 
medieval writers diis only strengthened die temptation to link 
die exegesis of all diree passages mentioned to a common basis 
and inspiration. Man, it was repeated, was created on the sixth 
and last day, because all diings were made for him and placed 
under his dominión. He contains all other creatures at somc lcvel 
of his being, and they serve him so long as he is obedicnt to God; 
but in his fall all creation loses its wholeness and fmality. 

St. Bonaventure reveáis himself as the heir to this long Christian 
exegetieal tradition, as almost all of his many references to «homo 
minor mundus » in some way tcstiíy. Indecd he extends the Grc- 
gorian exegesis of Mark to passages (mostly from the Sapiential 
books) where refcrence is made to « omnia » 19 , « ómnibus » 20 , 
« omnis rei» 21 and «ipsa creatura » 22 . In his eyes the relationship 
between man and « all creatures» was no doubt a matter of re¬ 
velation, so clcarly did he fmd it afíirmed in Mk. and in Gn. Like 
all other truths of revelation it invited theological understanding; 
and indeed the entirety of Bonaventurc’s references to man as 
microcosm of die created order can be regarded as a series of 
footnotes to this scriptural doctrine, which at cvcry point enables 
him to hold thc most varied microcosmic themes in harmonious 
unity. Thus when he asks why it is that man was produced after 
the other creatures, that is on thc sixth day, his answcr is based 
on the central microcosmic theme of man’s dcpcndence on a 


18 Rm. 8, 18-22. 

19 «Et Uoc quod continet omnia , id est homo, qui convenientiam habet cum omni 
creatura, propter quod Marci ultimo, ‘omnis creatura* appellatur, sccundum Grcgorium » 
(Comtu. Ws. c. I, v. 7; VI, 114b). 

20 « Parcis aiitem ómnibus , scilicct hominibus, qui dicuntur ‘omnis creatura’ sccundum 
illud Marci ultimo: ‘Praedicatc evangelium omni crcaturae*». Ibid., 184b. 

21 « Et tempus omnis rei tune erit , id est tempus iudicii hoininis, qui ‘omnis res’ vi- 
detur’ (Comm. Qo. c. 3, v. 17; VI, 35a). 

22 «De his flliis Apostolus: ‘Ipsa creatura liberabitur a servitute corruptionis in 
libertatem gloriae filiorum Dci’. Ipsa creatura , id est homo, qui communicat cum omni 
creatura, et est omnis creatura, sicut et ibi: ‘Praedicatc omni crcaturae’, id est soli homini » 
(Serm. Philip and James ApostIes y IX, 533b). 
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cosmos of which lie is at the same time the perfect completion 23 . 
In the first place, lie points out, tlie human body has a multitude 
of parts; it is the most composite, thereforc also the last thing 
produced. Secondly the distance between dic incorruptible soul 
and the material body is suitably represented by die interstice 
obtaining between the production of man as regards the material 
principie and die conjunction of bis constítuent parts, soul and 
body. Man thereforc represents a unión of die most diverse real- 
ities, and is a microcosm of spiritual and material worlds. Thirdly, 
the pcrfection of the composite human na ture demanded that 
man be created last; his dignity and fullness of nature render liim 
the end of all bodily diings, and his arrival perfeets the entire 
created order. 

This same correlarion of the two themes, microcosm and the 
finality of man in creation, which Bonavcnture found establishcd 
in the hexaemeral tradition and undertook to develop, governs 
the structure of his treatise on creation in the sccond book of his 
Sentences-commentary. In the divisio textus at the very beginning 
of Book II St. Bonaventure rcmarks that the book falls into two 
parts, namely the creation of man (d. 1-20) and his fall (d. 21 ff.) 24 . 
But the part dealing with man’s creation must also englobe the 
production of creation universally, since man shares in die nature 
of all die created grades of being, and they in turn have been 
made for him 25 . 

I propose to turn now to a study of the underground of the 
centrality-theme, the roots of which, while themselves less in 
evidence, nourish the stem and lend it its vitality. 


3 - The human body as product of the « machina mundi » 

The idea that the elements of nature are also those of man 
can be traccd back in the liistory of ideas at least to Heraclitus, 
who declared that man is made of three things, fire, water, and 
carth, fire representing the conscious element identified widi the 
one wisdom which pervades all diings. This form of microcosmic 


23 II Seat., d. 15, a. 2, q. 2, concl. (II, 385a); cf. also II Sent., d. 1, a. 2, q. 2 (II, 45b). 
31 II Sent., d. 1, p. 1, div. text. (II, 13a ff.). 

35 Ibid., 13b-14a. 
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thinking, which we may cali «elemcntaristic » 26 , is a highly spe- 
culative achievement, proclaiming as it does that all naturcs or 
clcments which are found in the cosmos universally turn up also 
in the many-levcllcd being which man is. In its development by 
Greek and Christian philosophers it reccivcd many specifications 27 
and restrictions 28 . Later rcfercnces to elementaristic microcosmism 
tend to restrict the range of its application to the body, parallcling 
the four clements of Greek cosmology with the four humours 29 , 
and eventually also with the four seasons, the four winds, the four 
comcrs of the earth 3(l . Under the influcnce of the Latín Encyclo- 
paedists the doctrine became something of a ¡ocus communis in the 
twelfth century, though the trcatment it receivcd, while reinforced 
by clements of Greek patristic theology such as the De Fide Or- 
thodoxa 31 , always exhibited a strong tendency towards symbolism 
and allcgorisation 32 . A great development in elementaristic mic¬ 
rocosmism was inaugurated by the recovery of Arabic medical 
litcrature, whose influcnce is carly visible in Adelard of Bath and 
Daniel of Morley. In their thought a new consistency and scientific 
depth extends itsclf to the doctrine of the clements and humours, 
and the assimilation of the medical literature shades off into the 
recovery of Aristotlc’s natural philosophy 33 . The effeets of these 
developments made themselves fclt in the formation of a more 
sober, factual and rational microcosmic doctrine, in which the 
scientiflc kenicl studied by the physicus and the medíais was distín- 


26 Allers, Microcosmus , pp. 321-322, 340, and 344-348. 

27 E.g. Empedocle’s fixing of the number of clements at four; Auistotle’s theory 
of mixture, with its medical antecedents and influcnce. 

28 Ncithcr the Neoplatonic One ñor the Christian God is in any sensc an element 
of the constitution of things. 

20 Isidori Hispalensis Episcopi Etymologiarum... Libri XX, cd. W. M. Lindsay, T. I, 
Oxon. 1911; IV, v. 3: « Sicut autem quattuor sunt elementa, sic ct quattuor humores, 
ct unusquisque humor suum elementum imitatur»; cf. De Natura Rerum , c. 11, «De 
mundo », PL 83, 977. 

30 Bede, De Tempanan Ratione, c. 35 (PL 90, 457 ff.) ; cd. Jones, Cambridge Mass. 
1943, p. 246. 

31 II, 12 (PG 94, 925). 

32 Honorius Augustodunensis, Elucidarium I, 11 (PL 172, 1116); Bernardus 
Silvestris, De Mtmdi Universítate, cd. cit. p. 53; Hildegaard of Bingen, Líber Conipositac 
Medidme de Aegritutinum causis, signis, curis , cd. Pitra, Analecta Sacra , t. 8, 1882, p. 469. 

33 Heinrich Sciiipperges, Eitifiüsse arabischcr Medizin auf die Mikrokosmosliteratur 
des Í2. Jahrhunderts, in Miscell. Mcd ., Bd. 1, 129-153, p. 140. 
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guished from the looser symbolical associations of the native Latín 
tradition. This evolution can be obscrved already completed in 
Robert Grosseteste. 

It is not too much to claim tbat St. Bonavcnture’s teaching 
on the formation of the human body aims at respecting the data 
of natural Science and medicine, wliile still endeavouring to structure 
them within a framework of elementaristic microcosmism, a cadre 
which will enable him to introduce the anthropological doctrine 
into the Cliristian theology of man. 

In Book II of the Commentary on the Sentences is to be found 
a group of three questions which might be described as a theological 
treatisc on the human body 34 . The plan of the first part of the 
book is, as was noted above, microcosmic; the unfolding of the 
act of creation is structurcd by the finality of God’s plan; all things 
were made for man, and man is the last tliing produced, needing 
all other creatures, from which he is as it were assembled 35 . Ac- 
cording to his plan, St. Bonaventurc liad already discussed the 
formation of tlie animal body from the four elements, and referred 
forward to his treatment of the human body, the most complex 
and perfect of cosmic natures 36 . 

Should Adam’s body have been produced from purcly celestial 
nature 37 , or constituted by a mixture of the sublunary elements ? 38 . 
The double question derives its whole significance from micro¬ 
cosmism. Bonaventure must hold that on the one hand the human 
body as creatcd by God is the representative nature within the 
umverse, wliich it cannot be if the sublunary elements are exeluded 
from its constitution; whilc on the other hand it is equally clear 
that if the body is a mixture whose solé components are the ele¬ 
ments, then only the lower part of the world is mirrored in it, 
whilc the purest physical substancc, the quintessence, is exeluded. 
His approach to both questions shows him preoccupied widi the 
defcnce of man’s centrality in creation; his body must be in somc 


3J II Sent., d. 17, a. 2, qq. 1-3. 

3,1 The Erigenist formula officina omnium is not employcd by St. Bonaventure, 
but its sense is cnglobed in the adage « homo ómnibus indiget» which he uses rccurrently. 
One wonders whether his avoidance of Eriugena’s term was delibérate. 

30 II Sent., d. 15, a. 1, q. 2 (II, 377a). 

37 II Sent., d. 17, a. 2, q. 1 (II, 419). 

33 Ib id., q. 2 (II, 420). 
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way all tliings (just as his soul somehow is) if the cosmos is to 
have a focal unity, finality, and ultímate glorification. 

Should not the most noble form, the human soul, be cquippcd 
witli the most perfect body imaginable, namely onc made of light, 
the substance of the heavens ? Bonavcnturc answers that the ordcr 
of divine wisdom caused die body to be made from the dust of 
the carth, the elements therefore, that thcreby the ordcr of man 
to himself, to lower things, to the ángel, his equal, and to God, 
his end, be obscrved. Now it is man’s nature to know, for the soul 
is « quodammodo omnia » 39 . It needs a body characterised by a 
diversity of organs and senses if it is to acquire knowledge of sen- 
sory objccts. Moreover, inferior creatures could only serve man 
usefully and be glorified in him if he werc actually constitutcd 
of the same elements as thcy. Wisdom’s ordcr consists in producing 
a diversity of things at a distance from onc another, and so it was 
fitting that, the ángel being placed in the cmpyrean, man be sit— 
uated in the lowest part of the universe, with an elemental body 
adapted to that inferior región. And fmally, as man is ordered to 
God, to whom he can rise only by humility, he is convcniently 
given a body of the dust of the carth. 

St. Bonaventure can thus pass to his second question, and ask 
whether the human body consists solcly of the four elements, to 
the exclusión of the quintcsscnce. The interest of his discussion 
here is not limited to our present problem, for it has reccivcd all 
too littlc attention that Bonaventure, in discussing here one of the 
key diíferences bctween Neoplatonism and Aristotelianism, one 
furthermore wliich involves the light-metaphysics, chooscs in full 
consciousness of the issue to side with Aristotle against Augustinc 
and Aviccnna. The question at issue is whether the quintessence 
can be discovercd in the body as a médium bctween the grosser 
elements and the spiritual soul. St. Augustine liad taken over this 
aspcct of Iris psychological theory from Neoplatonism 40 , with 
which he shared a need to emphasise the distance betwecn soul 
and body, and similaily a willingness to fdl the gap with something 
like a spiritual matter, a hcavcnly stuff, ether, fire, or light. Bon- 


39 Aristotle, De Anima , III, 8 (431 b 21). 

40 St. Augustine, De Gen. ad Litt., VII, 15, 21 and 19, 25. On die coupling-link 
bctwccn soul and body in Plotinus and its developmcnt as the « vehiele » or « covcring » 
of the soul in later Neoplatonism, cf. M. ICurdzialek, Der Mensch ais Abbild , p. 42. 
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aventure shows himself aware of the profound motivation of die 
medium-hypothesis when he objccts to liimself that «body and 
soul are far apart, and require a mediator wliich is bodily yet 
subtle, and tlierefore light» 41 . He brings out also thc actuality of 
tlie question in hand by attributing the same hypothesis to Avi- 
ccnna 42 ; and he must have been aware that contemporary de- 
fenders of light as the médium through which the soul rules the 
body were not wanting 43 . 

The fundamenta marshallcd by Bonaventure against the Neo- 
platonic doctrine 44 presuppose the Aristotelian cosmology of the 
Physics, the De Cáelo and the De Generatione, according to which 
the matter of the heavens is fundamentally different in nature and 
activity from that of thc sublunary región. No part of the fiftli 
element can enter into a mixture with the lower elements, for 
light has no contrary. A mixture is rarefactible and condensable, 
and tlierefore corruptible in its entirety; but if corruptible, then 
also gencrable, whereas the quintessen.ee is incorruptible and in- 
generable; what would become of it on the dissolution of a body 
whose mixture included it ? The conclusión must be that the fiftli 
element cannot form part of human nature in its substance, but 
only in its power and through a kind of conformity. 

Three positions are considered. First, it might be denied that 
diere is a quintessencc; the celestial element would then be fire, 
which, wliile it remains in its own splierc, is at rest, incorruptible 
and unimpressible, but which can descend to enter as an element 
into a mixture with the other (earthly) elements. Bonaventure 
argües that this hypothesis runs counter to the philosophical and 
general understanding concerning the fiftli element, and that it is 
unworthy of the authority of St. Augustine which it alleges in its 
support; he can and should be interpreted otherwise. 

The weakened form of this view regards the heavenly nature 
no longer as an element cntering into thc bodily mixture, but as 
a médium linking and conciliating the elements proper. However, 
even on this hypothesis, the fiftli body is impossibly required to 


41 II Sent., d. 17, a. 2, q. 2, ad opp. 6 (II, 421b). 

42 Ibid., a. 1 (II, 421a). 

43 E.g., Robert Grosseteste, De InteUigmtüs, Die pliilosophischen Wcrkc des Roben 
Crossetestc Bischofs v. Lincoln, ed. L. Baur, Münstcr 1912, p. 116. 

44 Ibid. (II, 421b-422a). 
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unite wliith the lower elements, and so a third way must be essayed. 

We can distinguish between the hcavenly nature as referred 
to in the strict sense, and by conformity. In its own nature, the 
fifth body is pcrfect and seeks no unión with any other form; 
it is active, and cannot suffer ñor be corrupted. Light therefore does 
not enter in its own substance and in literal fací into the consti- 
tution of the body, but only comes in its power, as the virtue of 
the stars and the sun and moon apply thcir influences to the re- 
conciliation of the four elements, which alone are the real consti- 
tuents of the body. The interaction of the elements receives its 
regu la ti on and direction from the influence of the celestial bodics. 

St. Bonaventure has followed Aristotclian Science to a point 
which seems to preelude any real microcosmic development, for 
the strict chasm of natures posited by Aristotle between heavens 
and earth was of its essencc hostile to such speculations, as Aristode 
himself was well aware. However, tuming to the second member 
of liis distinction, namely conformity, he attempts to lay the physical 
groundwork for a microcosmic theory within the Aristotelian 
world, an operation of whose challenging nature he was not un- 
conscious. Heavenly nature, he explains, can, if taken in a wider 
sense, be predicated of anything which resemblcs the heavens in 
thrce respeets: subtlcty (of greater degree than even firc possesses) 45 , 
clarity or luminosity (i.e. activity, cnergy), and sublimity (remo- 
teness from the contrariety of opposed qualities which charactcrises 
carthly mixtures of low grade). Now it is in just this sense diat 
the spirits which appcrtain to the complexión of cvery animal body, 
and in a privileged way to the human body, are said to be of hca¬ 
venly nature: they arise from the mixture of elements in a certain 
harmony and agreement. Now the harmony to be found in the 
human body is of higher degree than that of any other mixture, 
whence it comes that its vital heat, spirits and complexión attain 
a unique degree of conformity to the fifth element. That the power 
of light enters into the constitution of the body in a privileged 
way can be secn from the equality of its complexión and from its 
dignity; but in actual fact the body’s heat and spirits are elemental, 
as the physici prove by refcrcnce to tlieir succcssive States of decline 


45 For an elucidation of this conccpt cf. II Sent. d. 15, a. 1, q. 2 (II, 378a), which is 
devoted to a discussion of the composition of animal bodics; the penetrability of the 
-elements is discusscd in rclation to the formation of terrestrial mixtures. 
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and restoration. St. Bonaventure hopcs to llave shown that the 
dignity of the human body is unique, and consists in the unparal- 
lelcd harmony and proportionatc conjunction of its parts, which, 
already liere in our pilgrim State, liken it to the nature of the heavens 
and prefigure its rcsurrected glorification and exaltation above the 
heavens in the cmpyrean 4G . 

The singular equality introduced by the power of light into 
the human bodily complexión is evidently a key concept, and is 
further clucidated 47 . It is not to be thought of in quantitative 
terms, as tliough all the elements were weighed and mixcd without 
respect for their diverse propertics; rather is it an equality ofjustice, 
which consists in die commensurate balance of the elements, mixcd 
according to due proporrion and the requirements of the form for 
which the body is destincd. Equality thus considered comes about 
by the dircct agency of the celestial bodies, whose power and 
heat produce all things gcnerated from elements. Mixtures of 
elements whose contrary qualiries this heat and light conciliate 
bccome minerals if the harmonising influence remains distant from 
equality; ifit isless distant, vegetablelifeisproduccd; ifit approaches 
equality, sensible, and if it attains it, the human body is the result, 
that pcrfcctly complexioned harmony to which the desire of cvery 
nature in the cosmos is ordered, and in which all natures fxnd their 
fulfilment. In its turn the body receives as complement the human 
soul, to which it is proportioned, and in wliich, as form, bcing, 
living, senticnt and intelligent crcature, all material things are led 
back to their source, as tliough in a mystical circle of natures 48 . 

How successful is Bonaventure’s effort to sustain the Neo- 
platonic elementaristic microcosmism within an Aristotelian scheme 
of the cosmos ? The ill-adaptation of the two inspirations is ap- 
parent, and the tensión between diem is not completely subducd 
by the Doctor’s efforts. It occasions no small surprise to observe 
the lengths to which he went in Aristotelian piety, by dcfending 
the absolute remoteness of the fifth element and the hiatus between 
the natures of heaven and earth, especially when he could have 
slackened the knot by admitting a Neoplatonic concept of the 


« II Scnt., d. 17, a. 2, q. 2, ad 6 (II, 423b). 

47 II Scnt ., d. 17, a. 2, q. 3, concl. (II, 425a-426b). 

48 Brcvil. II, 4 (V, 221b). The structurc and movement of this chaptcr are micro- 
cosmic. 
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continuity of physical natures, which, in the chain of emanarion, 
admit of no gap between adjoining links, and are throughout 
pervaded by analogy. Quite evidently tlie authority of Aristotle 
in physical matters was unsurpassed in Bonaventure’s eyes. 

It must I think be admitted that Bonaventure’s attempt to 
defend the heavenly nature (even if only by conformity) of the 
spirits by which the soul moves the body would llave failed, liad 
there not still been a dose of Neoplatonism in his metaphysics 
sufficient to counter the Stagirite’s influence. The qualities which 
he singles out as defming die « celestial conformity » of the organ- 
ised body are in fact closely associated with the properties of 
light. Light is transcendental, though never referred to as such; 
it is the first form of all things, and is primordially (i.e. at the mo- 
ment of creation) one. Its essence is to be active in a médium, and 
it extends the primordial matter into a three-dimensional sphere, 
within which it forms the heavenly and sublunary spheres of the 
universe. The spheres become progressively of less extended matter 
as one ncars the earth, the centre. With the formation of the cosmos 
completcd, howevcr, the activity of light is not at an end; it re- 
mains in each thing as its first form and source of energy. Viewed 
in diis perspective, all parts of the material cosmos and all bodies 
llave a fundamental kinship on the physical level such as is not to 
be found in the Aristotclian universe. The increasing grades of 
activity within sensory bodies, which are accompanied by greater 
complexity of organisation, are the work of more concentrated 
light-activity within progressively subder and more penetrable 
matter, in which light dominates ever more casily the contrariety 
of the elemental qualities. The highest grade of this organisation, 
the delicate human ncrvous system of spirits, is in a marked degree 
active (working throughout the body), subtle (pervading die 
complexión of the clcments in order to be capablc of moving 
every part), and sublime (removed from contrariety); that is to 
say, it is a concentrated light, influenced by the light and lieat of 
the heavens in virtue of a fundamental identity of nature which 
is only overlain (and not overeóme) by tlieir mutual diíferences 
in perfecrion and quality of operation. The luminous nature of 
the spirits is the qualitadvely highest approach by a sublunary 
being to the quintessential light of the heavens, and Bonaventure 
is quite justified in referring to its conformitas; for the first form 
they both share is the same. 
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The conclusión tliat is to be drawn is that Bonaventure saved 
thc basis of bis elementarisric microcosmism without at dic same 
time being willing to sacrifico thc ncw and scientific Aristotelian 
physics wíiich was liostilc to it. His expressions in thc passage 
discussed are faithful to Aristotle, wliom he wislicd to follow, and 
lie was not prepared to admit that the Neoplatonic thcsis could 
not be affirmed on a purely Aristotelian basis, but only by presup- 
posing thc light-metaphysics. 


4 - Homo in medio constitutus 

St. Bonaventure’s philosophy of the human body makes it 
the centre of the sensible world, thc unity of a plurality of diverso 
physical elements, and the uniqucly privileged nature which « necds 
all things » and contains all material natures in their purity. However, 
the teleology of material crcation which guides all natures into one 
is in turn governed by a higher teleology still: thc human body 
has a likcncss to all things preciscly because it is proportioned to 
a soul which «is somehow all things» by its spiritual manner of 
knowing. If die soul, which possesses no imiate ideas, is to aequire 
sensory and intellectual knowledge, it must be United to a body 
which is endowed widi a multiplicity of parís, sensory powcrs 
and sense-organs; these a body can have only if it contains all the 
elements. However, it is only in the light of thc most fundamental 
principies of order which govern creation, and which are derived 
from thc inner life of God, that the unión of the spiritual soul 
with an organised body can assume its full theological intclligi- 
bility 49 . 

The multitudc of creatures constitutes « a diversity with order 
and connection and an inclination toward unity » 50 . If creation is 
to be a perfect expression of God’s powcr, wisdom and goodncss, 
it must possess three charactcristics: greatness of extent, a sufficient 
degrec of order, and the influence of good 51 . 

49 A. Schaefer, Tlie Position and Ftmction, Washington 1965, p. 11 fF. Sincc Schae- 
fer has treated thc themes of thc present scction so amply, I shall confine my rcmarks 
to thc mínimum needed to exhibit thc articulation-points of Bonaventure’s doctrine 
and preserve continuity with the prcccding and following sections. 

50 M. Triu.y q. 2, a. 1, ad 10 (V, 63a). 

51 II Scnt., d. 1, p. 2, a. 1, q. 2 (II, 42a). 
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God’s powcr is manifcsted in the production of things at die 
grcatest possible distancc from each other and in tlicir subsequent 
unión r ' 2 . This maximal distancc is to be found between the material 
and the spiritual, and human naturc is their unión 53 . 

The perfcct order expressing wisdom must possess a lowest, 
a highcst, and an intermediate level. Order results therefore in a 
harmonious gradation of dissimilar beings, diífcring in quality 
and dignity. Man is the intermediate being whosc naturc englobes 
highcst and lowest: the spiritual which is near to God, and the 
material which is cióse to nothingness 54 . 

Divine goodncss wishes to share the most noble act, which is 
to live and to know, and to give besides the power to commu- 
nicatc it r ’ 5 . Now in human nature there is a spiritual substance 
which lives and understands, and a body which it vivifies and 
ennobles by its spiritual activity; and the two are united in a single 
substance 56 . 

The originality with which St. Bonaventure devclopcd his 
argumentation for the fittingness of human nature’s intermediary 
place in creation is beyond doubt 57 . Nevertheless it is clear that 
what he succeedcd in doing was to ground by means of rationes 
congruentiae a tradition of thcological anthropoíogy which can be 
traced back to the Greek Fathcrs, and which is derivative from 
ancient microcosmism. The principie that every order has a first, 
middle, and last terna, has its ultímate source in the Pythagoreans 
and Plato 58 , and was of course applied in the hicrarchical System 
of Pscudo-Dionysius, whilc the doctrine that man stands at the 
confines between the spiritual and material worlds was dcveloped 
by Nemcsius of Emesa, whose De Natura Hontinis was known to 

63 II Scnt., d. 1, p. 2, a. 1, q. 2, f. 1 (II, 41b). 

53 Ibid., scc also Brevil. II, 10 (V, 228a). 

51 St. Bonaventure quotes from the Confcssions, XII, 7, 7: «Dúo fccisti, Domine, 
unum propc Te ct aliud prope nihil». II Scnt., d. 1, p. 2, a. 1, q. 2, f. 2 (II, 41b). 

55 Ibid., f. 3. 

66 St. Bonaventure chooscs the following words to summarise his doctrine: 
« Since the first principie is all powcrful, wise and good in his act of creation, and manifests 
this somchow in all his cffccts, it was fitting that he express his naturc in his last and noblcst 
cffect; for that is what man is; God produced him the last of all his crcaturcs, so that the 
consummation of the divine works might thcrcby appcar and shine with the grcatest 
powcr» (Brevil., 11,10; V, 228a). 

57 A. Schaefer, The Position and Function, p. 34. 

58 A. Sciiaefer, The Position and Function, FSt, 256 ff. 


MICROCOSM AND MACROCOSM 


325 


the Latín Middle Ages under the ñames of St. Basil and St. Grc- 
gory of Nyssa 59 . Other expressions of the same idea are found in 
St. Gregory Nazianzen and in Maximus the Confessor, and werc 
canonised by inclusión in the De Orthodoxa Fide of Damasccne 60 . 
Scotus Eriugena was apparently the first to make use of the idea 
in the Latín West 61 , and his rich language of microcosmism reveáis 
its hold upon his thought: man is medius, medietas atque adunado, 
as wcll as being omnis creatina and officina omnium G2 . Tlic idea of 
man as the link of creation was reinforced for the twclfth- and 
thirteenth-ccntury scholastics by the concurrcnce of almost all the 
Neoplatonic sources then encountered, including, in addition to 
those already mentioned, the Líber de Causis and Asclepius. The 
Latín vocabulary, expanding under these influences, appealed to 
such descriptions as «horizon et confmium spiritualis et corporalis 
naturae» 63 ; conñuxus, concursas, composido and comedio 04 also as- 
sumed a cosmic dimensión to render the unification of the created 
order which human nature effeets. 

The central position of man as the connecting-link in creation 
entails for Bonaventure a numher of important conscquenccs 
which must he mentioned here, thougli thcy cannot be developed 65 . 

a) All parts of the visible cosmos contribute to sustain man 
in being 66 . Man is radically a part of the universe, the highest but 
also the most vulnerable of its producís, whosc generation and 
continucd life presupposes the functioning of cvery part of the 
machina mundi in harmony and good order. Without the light and 
hcat of the celestial bodies he could not live; without the motion 


59 De Natura Honiinis , PG 40, 504-817; 512B: « Aftcr both an intclligible and a 
visible world were creatcd, there also liad to como into being somc bond between the 
two, in order tliat the entirc universe be onc, and its parts be in sympathy with each other 
and not unrelated to onc another. For this rcason man, the living being that binds both 
natures together, was creatcd. Such... is the wisdom of the crcator». Cf. Schaefer, FSt. 
p. 269; E. Gilson, History of Christian Pliilosophy , pp. 60-64; W. Jaeger, Nemesios v. 
Emesa , Queílci¡forsel¡ungen zum Neuplatonismus u. seiueu Anfdttgen bei Poseidonius , Berlín 1914. 

00 Cf. Schaefer y Ibid.y pp. 267-8. 

61 Under the influcncc of Nemesius, Maximus Confessor and Pseudo-Dionysius. 

02 M. Kurdzlalek, Der Metisch ais Abbild, pp. 67-75. 

63 St. Tiiomas Aquinas, III Sent. t prol. 

64 Cf. the quotation from Pierre de Tarantaise reproduced by Schaefer, The 
Position and Function , p. 45n. 

65 Cf. Schaefer, The position and functiony FSt , pp. 310-380. 

66 Brevil.y II, 4 in toto; Solil.y I, 2 (VIII, 31b-32b). 
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which they receive from the ministering intclligenccs the chcmistry 
of his body could not opérate. The heavenly bodies serve him 
also by regulating his works, days, and seasons, while the lower 
clcmcnts offer their characteristic product to sustain his lifc: fowl 
and fish, fruit and flesh 67 . And nature, if it now serves his bodily 
needs, nourishes his soul also, by revealing a vestige of God’s 
nature 68 . 

b) The angels minister spiritually to man, and their benefits 
to him are summarised in the Dionysian triad of purgation, il- 
lumination and perfcction li ®. While Bonaventure teachcs the 
intermediary position of the angels in divine illumination, he is 
carcful to qualify what he means in such a way as to preserve the 
immediate ordination of the soul to God. He thus rejoins the 
common scholastic cffort of his day to assimilate Pseudo-Dionysius’s 
doctrine of thearchic subordination without endangering St. Au- 
gustine’s maxim that « only God is greater than the soul» 70 . 

Though not functioning therefore as mediators strictly inter- 
posed bctween God and the soul’s return, the angels are nevertheless 
the occasional cause of the transmission of the ray of light which 
leads the soul upwards 71 , much as though they opened the shutters 
so that light might enter the soul. Thus, while man and ángel are 
fundamentally equals, both being made in the image of God and 
ordained dircctly to him as last end, the spiritual world is none- 
thclcss, like the material order, made to serve and help man achievc 
his destiny. It can even be said in view of their Service to him that 
the angels are ordained to man. 

c) Man’s centrality in creation makes him the end for which 
all things were made. In the fullest sense of course God alone is 
the end of all things; but man can be sccn as the intermedíate end 
of creation. To express this fmality, Bonaventure evokes a number 
of themes drawn from a variety of sources: man is the last thing 
made; he is, even according to the Philosophcr, the end, in some 


67 II Sent.y d. 19, a. 1, q. 2, concl. (II, 463b); cf. Schaefer, The position and function, 
FSt , pp. 324-328. 

68 Hexaétn.y coll. 13, 12 (V, 389b-390a); Brei>il., II, 4 (V, 229a). 

69 17 Pent. I (IX, 420b); Solil. I, 2 (VIII, 31b-32b). 

70 « Mente humana solus Dcus cst maior ». II Sent.y d. 1, p. 2, a. 2, q. 2 (II, 45b); 
cf. also the rcfercnccs in II, 45n., and the parallel texts in II Sent.y d. 24, p. 1, a. 2, q. 1 
(II, 577b). 

71 Hexacni.y coll. 3, 32 (V, 348b). 



MICROCOSM AND MACROCOSM 


327 


way, of all things 72 ; the material universc prepares for and dcsires 
its liighest product, the human body; and the irrational crea tures 
are ordained to God, the last end of all things, through the med- 
iation of human nature. A new dignity is attributable to man in 
this regard, one which afíirms not only bis ccntrality, but his 
uniqucncss: man’s place as the end of crcation makes him a fuller 
exemplar of God than any other creature 73 . 

d) Man is the fullest created reflection of the divine Exemplar. 
/) Soul and body. 

On the level of exemplarity, St. Bonaventure likens the soul 
to God. Whilc in one sense the purcly spiritual being reflects 
God more clearly by not being related to and dependcnt on the 
corporcal, still in other rcgards man, considered as microcosm, 
is the rnost perfect created exemplar of God, and the most noble 
being therefore. 

It is on account of his greater represcntation of the divine 
exemplar tliat man is called «minor mundus»: «It is not so much 
considered in itself that the soul represents God, as in its unión 
with the body, which it governs and indwells totally, as God does 
the universc; Augustine often repeats this » 74 . The soul, by inliab- 
iting the body, is the unitary cause of its acts, just as God, the 
principie of all things, is present in all 75 . 

72 St. Bonaventure frcquently attributes to Aristotle the dictum, « Sumus nos 
finís quodam modo omnium eorum quae sunt». This is a modified versión of a remark 
in the Physics, II, 2 (194 a 34-35), which Aristotle howcvcr intended to apply only 
to things made by art; cf. St. Thomas, Cotnm. in VIII Libros PUysicorum 2. 2, lect. 4. 8 
(Op. Omitía , II, 66a). 

73 II Sent., d. 16, a. 2, q. 1 (II, 401b). 

74 III Sent., d. 2, a. 1, q. 2, concl. (III, 40b). 

75 II Sent., d. 16, a. 2, q. 1, concl. (II, 401b-402a). Itisof little momcntthat St. Bon¬ 
aventure derives this doctrine on both occasions mentioned from the Pscudo-Augustinian 
work De Spiritu ct Anima of Clairvaux; the doctrine is authentically Augustinian (Epist. 
166, 2, 4 ad Hicron, PL 33, 722). St. Augustine’s sourcc for it may wcll have bcen St. 
Ambrose (De Dipútate Conditionis humanae, I, PL 17, 1135A), who drew an cxplicit par- 
allel betwcen God’s causal ubiquity and the souPs uniñed action in the body « vivificans, 
gubernans ct movens illud... ct hace est imago unitatis omnipotentis Dci, quam anima 
in se habet». The formula reached by Augustine to express the divine omniprescncc 
(« sine situ praesens sine loco ubique totus », De Trin., V, 1, n. 2, PL 39, 912) invited later 
authors to apply it with systematic restrictions to the whole world of spirits in their 
rclations to matter: the angcls to the universc and the soul to the body. For an cxamplc, 
cf. Rob. Grosseteste, De Intelligentiis, cd. Baur, pp. 112-119, passim. Similar parallels 
betwcen God and the soul are to be found in the Greck patristic tradition, in Gregory 
of Nyssa for examplc; cf. Gilson, History of Christian Philosophy, pp. 57-8. 
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St. Bonaventure, in this no exccption to his time, made only 
the most judicious use of this idea, purging it of any pantheistic 
associations, and avoiding those emphases which might llave led 
in the direction of the world-soul. 
ti) All natures are present only in God and man. 

A modificaron of the preceding perspcctive yiclds another 
aspect of man’s uniqucness. Spcaking of the Incarnation, Bonaven¬ 
ture praises the congruency « whereby a unión was made, to the 
perfection of tlie whole universo of being, betwcen the first and 
the last, that is, the Word of God, which is the source of all things, 
and human nature, which was the last of all creaturcs » 76 . The 
remarle is of anthropological significance, for liere we have a 
paralleling of the Creative Exemplar and the most representative 
creature, both of whom are joined togedicr in Christ. We have 
seen what is implicd in Bonaventure’s dcscription of man as «the 
last of all created natures»: in him all levels of created reality 
converge. The only other place in being in which all natures are 
found is the divine Word. Creation therefore flows out from the 
umty of the Word in a graduated and differentiated plurality 
of natures, only to flow together again into the unity of human 
nature. Man and God are thus daringly parallelcd, infinitely apart 
across the universitas of creation which thcy both contain. 

e) The destiny of the entire universe depends upon man, in 
whom alone the sensible world can return to its origin. For St. Bon¬ 
aventure, man holds the central position in the created order both 
in the exitus of things from God and in their reditus, though the 
nature of his centrality in each case diflfers; in the exitus man is 
the trait d’union bctween material and spiritual worlds, while in 
the finality of creation he functions as mediator bctween the sen¬ 
sible universe and God. The return of man to his end is of the 
dispensation of redemptive grace, which cannot be treated of 
here 77 , but the medíate glorification of the world is of central 
relevance to our theme, and merits at least a bricf exposition. 

The Service which the world renders man is disposed to the 
noblest part of his nature, the spiritual soul 78 , in which the desire 
of nature reaches its satisfaction — the desire «that through the 


78 BreviL, IV, 1 (V, 241a). 

77 Cf. Schaefer, Tlic position and function, FSl, pp. 350-373. 

78 BreviL II, 4 (V, 221b). 
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soul whicli is form and bcing, living, fecling and undcrstanding, 
(cvcry nature) may be led back as it were in an intelligible circle 
to the one principie in wliom it fmds perfection and beatitude » 79 . 
Bonaventure goes on to specify the aspcct of the human spirit 
to which nature univcrsally is ordered: it is human frcedom which 
makes the spirit the unique thing it is, capable of commitment to 
absolute lo ve, and subject to no created power, but to God alone; 
for which reason all other things serve man. 

Now the universe which is the setting for human freedom 
is not indifferent to its exercise, for the dcstiny of the visible cosmos 
is placed by the crcator in the hands of man 80 , and the history 
of his rclationship to the universe is a history of the use and abuse 
of his libcrty to serve God. Since the macrocosm was instituted 
for the microcosm, a change of status in the lattcr affects the for- 
mer 81 . The harmony and corrcspondeirce between man and his 
carthly habitation are seen in the good State of creation in the 
time of human innoccnce, and it was inevitable that after the fall 
the cosmos too would deteriórate, the disturbance of order in 
macrocosm and microcosm being parallel; and in the measure 
that man is rcnovated the universe too will benefit. 

How does Bonaventure sce the ultímate dcstiny of the material 
universe in God’s plan ? It can be said immediately that the world 
is not simply dcstroyed, but saved and transformed; none of its 
parts simply disappcars without trace. Sonic clements of the cosmos 
survive in man, ofhers in themselvcs, purified and stilled by the 
fire of judgement. The lattcr are the four elements and the hea- 
vens; since with the number of the elect fdlcd the machina mundi 
has achieved its purpose, all its motions will ceasc, generation and 
corruption will be at an end, and in that luminous State of quictudc 
the world will remain. Growing things and animáis, it is true, will 
exist no more, on the earth’s face — they have no capacity for 
sempiternity, and will be consumed in the fire; yet they are saved 


79 Ibid. The dcscription of the soul as «forma, cus, vivens, sentiens et intelligcns», 
is clcarly meant to cvoke the central inicrocosmic formula of the Latín tradition, that of 
St. Gregory. 

80 Cf. Mercker, Schriftauslegung ais IVeltauslegung, pp. 92-95, somc of whose for- 
mulations of Bonaventure’s doctrine however seem to go too far in the direction of 
idcalisin. 

81 Brcuil.y VII, 4 (V, 284b ff.). 
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immortalised in thcir likeness, man, and somehow renewed and 
rcwarded in his glorification. 

In still another way the sensible world achieves its end through 
the mediation of man, and in a manner that gives it a lasting valué: 
«it is certain that man in the State of innocence possesscd knowledge 
of created things and was raised through their representation to 
God and to his praise, reverence, and love; this is the goal of crea- 
tures, and the way in which they are to be lcd back to God » 82 . 
Man lost this ability to read the book of creation, but the process 
of redemption gradually restores it to him in die other Book and 
in the person of his redecmer. The sensible world of humble 
vestígia cannot be neglectcd as a path to its creator, as the first 
rung of the laddcr that serves to raise him to God, and this bencfit 
to man is a fulfilment of the universe’s purpose. With this thought, 
however, we have crossed the border-linc between wliat man 
does for the visible world in his function as mediator in the great 
return, and what the cosmos does for man in his return. Here we 
have arrivcd at the most personal clement in St. Bonaventure’s 
microcosmic speculation. 


5 - The soul as image and the visible world 

« The human soul is in somc way all things ». This tantalising 
formula, in which Aristotle, whose doctrine generally did not 
favour microcosmism, sought to express the profound nature of 
intellcctual knowledge, was destined not to lie passively beside 
the properly microcosmic claim that the body is a summary of 
all material things. The realisation that the implicit attraction 
between the two ideas was possessed of a latent fertility constitutes 
a title to originality on the part of Bonaventure 83 . 


8 - Hexaém., coll. 13, 12 (V, 390). 

83 St. Bonaventure quotcs the Aristotclian dictum (De An. y III, 8, 431 b 20), 
or uses personal variants of it, in many places; cf. c.g., II Seitt d. 16, a. 1, q. 1, conl. 
and ad 5 (II, 395b-396a); II Setit., d. 17, a. 2, q. 1, f. 1 and concl. (II, 419a); Hexaém ., 
coll. 22, 24 (V, 441a); Ib¡d. y coll. 4, 6 (V, 349b); BrcviL, prol. (V, 202a). On the micro¬ 
cosmic dimensión of the Aristotclian concept of soul sec Allers, Microcosmus , pp. 330-331 
and 383-385. Allers refers to it as «psychological microcosmism» (383), but this denomi- 
nation is so fluid that Kurdzialek (Der Mettsch ais Abbild, p. 57 ff.) can utilise it with 
good rcason to refer to the Platonic parallcls between the human soul and the world- 
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The idea that the soul (or at least the living person) is somehow 
all thiiigs, we have seen as a locus classicus for the Latin tradition 
in St. Gregory; but there the parallelism was banal, intuitive, and 
inert, being based not upon the mind’s interior life, but upon an 
external catalogue of its powers. Bonaventure applics the Aristo- 
telian notion in two ways. The first of these we have seen already: 
the body should have an agreement with all physical elements 
precisely bccause it is to be proportionate to a soul which is « all 
things» 84 . The exact epistemological forcé of this argument will 
emerge shortly; wliat arrests us here is the determinant place it 
gives the soul. Taken within the structure of Bonavcnture’s thought 
this assertion comes as no surprise; it would not be too much 
to say that his entire use of microcosmic themes converges upon 
the uniqueness of the soul: «grandis res est anima». Not only 
were the body and the physical macrocosm which is its matrix 
made in view of the spirit, but the cntirety of creation, material 
and spiritual, is centrcd upon it. 

The second use which Bonaventure finds for the Aristotclian 
idea serves to highlight two key concepts in his thought: totality 
and sinulitude. We find both ideas beautifully linked to the Aristo- 
telian dictum in the Commentary on the Sentences 85 . Replying to 
the objcction that the soul cannot be called the image of God, for 
an image, unlikc a vestige, gives a total represen tation of its object, 
and no finite thing can mirror the whole of the infinite, Bonaven- 
turc admits that only the Word can be the adequate expression 
of the Father, if «image » be taken as implying perfect represen- 
tation. There is however another kind of image, which admittcdly 
does not represent its source totally and without qualification, but 
does nevertheless mirror it in a certain qualificd totality; it is the 
rational creaturc as in sorae way all things. 

All things have a capacity to be writtcn as it were in the mind; 
their likcness or similitude can be printed, painted immaterially in 
the understanding. Now the totality of the created universe is a 
physical representation of its creator, whose attributes of powcr 
wisdom and goodness are, however palcly, traceable in it. Sincc 


soul. Sincc the adjcctivc « epistemological» likewisc has evident drawbacks (Allers, p. 
383n.), perhaps « noetic » is the most uscful dcsignation of this form of microcosmism. 

84 II Sent.y d. 17, a. 2, q. 1, f. 1 and concl. (II, 419a-b). 

85 II Scnt d. 16, a. 1, q. 1, ad 5 (II, 395b-396a). 


332 


JAMES MC EVOY 


tliis sensible totality is assimilated into the soul in tlie immatcrial 
process of knowing, at lcast the same degree of reprcsentativeness 
is to be found in the «second world » of knowledgc, this time in 
a kind of spiritual totality. Now if we compare this representation 
of God widi that which every creature bears as the mark of its 
origin, there is a clear diíference; the individual material thing, 
even the animal, is a vestige which can represent the divine nature 
only weakly, because it is isolated in the poverty of its material 
individuality; it cannot contain other things spiritually. Clearly 
then the fundamental superiority of image over vestige in created 
things must be afftrmcd. 

This passage could be summarised in words Bonaventure uses 
elscwhere: «Things have a triple way of existcnce: in matter or 
their own nature, in the mind, and in the divine Word» 86 . The 
dynamic in which these thrce modes are involved is explicitated 
in the Itinerarium, but is everywhere present in Bonaventure’s 
thought. The sensible world offers itsclf to the mind as a vestige 
of God 87 ; the mind’s structure creatcs an exigence 88 for it to 
go out of itsclf intentionally through tlie senses in order to win 
the totality of the world, to assimilate it immatcrially and appro- 
priate its structure in knowledge; to turn the macrocosm inward 
to the microcosm, and thus be dircctcd to itself as image; and fi- 
nally to transcend both vestige and image to the ars aetema tliey 
represent. 

The Itinerarium is a book written out of the spirit of the to¬ 
tality 8!) . For our theme we are forccd to mutílate its integrity. 


8G « Res tripliciter habent esse, scilicet in materia vcl natura propria, in intelligentia 
crcata, et in arte aetema». Brevil., II, 12 (V, 230b). 

87 « Rationalis creatura ct intellcctus quodam modo cst omnia, et omnia sunt nata 
ibi scribi, et imprimí omnium similitudines et depingi». II Sent., d. 16, a. 1, q. 1, concl. 
and ad 5 (II, 395b-396a). 

88 « Sic exigebat conditio capacitatis humanae, quac magna ct multa nata cst ma- 
gniñee et multiplicitcr capcrc, tamquam spcculuin quoddam nobilissimum, in quo nata 
cst describí non solum naturaliter, verum ctiam supernaturaliter rerum universitas mun- 
danarum». Brevil ., prol. (V, 202a). « Vult autem anima totum mundum describí in se». 
Hexaém ., coll. 4, 6 (V, 349b); « Grandis res cst anima; in anima potcst describí totus orbis ». 
Hexaém ., coll. 22, 24 (V, 441a). 

89 Sauer, Die rcligiose Wcrtuiig p. vii: «Man wird sich vergcblich bcmühcn, bei 
Bonaventura den Tcrminus ‘Ganzheit* zu suchen. Das, was der Bcgriflf in sich schliesst, 
erfüllt den Heiligen ganz ». The first statcmcnt demands qualification; in the first two scc- 
tions of the Itin. Bonaventure rcpcatedly refers to «totus iste mundus sensibilis», and 
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and confine our attention to tlie first two chapters, which obliges 
us to end the journey as it werc at the portáis of the spirit. 

Since beatitude is the fruition of the liighcst good we must 
asccnd abovc ourselves to attain it. The grades of our ascent to 
God bcgin in the ladder of the universe, whercin we can move 
from tlie temporal to the lasting, from the corporeal to the spir- 
itual, from the outer to the inner world, from vestige to image, 
tracing the path of illumination from the vestigious evening light 
to the morning clarity of the ¡mago, and beyond to the noonday 
Light. Our first stcp (1. ch. 9) is to place the totality of the sensible 
world bcfore us as a mirror through which our gaze passes to its 
creator’s powcr, wisdom and goodncss (ch. 10). We trace the 
architccturc of the wholc in number, weight and measure (W s. 11. 
21); the totality of time in its origin, course, and term; the totality 
of its gradations, in being, life, and consciousness. We see in it 
too the intimation of a spiritual world, for if we follow the tra- 
jectory from mutable through incorruptible to unchangeable being, 
the curve of our thought extrapolatcs to infinite being (ch. 13). 

The first book of the Itinerarium guides the mind through 
the totality of the sensible world (almost, one might say, over it), 
to God; the second circlcs back to contémplate God’s presence 
in the world. We quickly perceive why Bonaventure has dwelt 
upon the entircty of the tnaior mundus; he wislies to study the assim- 
ilation of the totalit of the cosmos by the tninor mundus, and 
so to prepare the mind’s ascent to its own clearer light as the ¡mago, 
whose intímate is God. 

The macrocosm enters the soul, or microcosm, by the gates 
of the five sense, through the apprchcnsion, enjoyment and judge- 
ment of the seusibilia; and it enters these portáis in its totality 90 . 
There are only fivc elements in the world (light, fire, air, water, 
and earth), there are fivc particular sensibles (light, sound, smell, 
taste and the tactile qualities), and five senses in man to rcceive 
them. Each of the senses is linked by Bonaventure to an element; 


clsevvhcrc in liis writings the terms universitas rcrum in the concrete sense, and the abstract 
unqualified universitas are of frequent occurrencc. Indced, the very reason why Bonaven¬ 
ture insists on the couplc macrocosm-microcosm in Itin. II is because it is the totality 
of the sensible world and nothing less that enters the mind through the senses, and thus 
leads us to examine the total nature of the i mago within us. 

90 « ...cognitio omniunt quac sunt in mundo sensibili... », Itin., II, 3 (V, 300a); « Intrat 
igitur per apprehcnsionem totas iste sensibilis mundus». Ibid., II, 4 (V, 300b). 
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by sight thc sublime and luminous bodies of the heavens as well 
as all coloured bodies enter the soul; at die lower extreme thc 
solids of the earth affect toucli; while the intcrmediary elcments 
(water, air and fire) affcct taste, hearing and smcll. As for com- 
posites and mixtures of clements, the senscs receive these too, 
through the five common sensible (number, magnitude, shape, 
rest and motion). Motion is particularly important among these, 
for the motions of the heavens are the first key to the existencc 
of the spiritual world of intelligcnces who preside over and 
administer the sensible cosmos. Thus all that exists in the world, 
and all material events, have entry to the soul through the sense 91 . 

Bonavcnture continúes on Aristotclcan lines: it is by tlieir 
simitudes passed through the médium to the sensory organs and 
thence to the potentia apprehensivci that the exterior sensibles are 
assimilated. Following sensation comes sensory enjoyment, dif- 
fering it is true somewhat in the various senses, but always oc- 
curring in virtue of a certain proportionality bctween the likeness 
receivcd and the sense; the stimulus should be neither too strong 
ñor too weak if it is to fulfil thc necd and desire of the sense for 
its object. Clearly then, not only are sensations linked to thc ele¬ 
mental structure of thc sensible world, but their active emotional 
accompaniment, the affective response to colour and sound, is 
also a macrocosmic referent: the ordered world which is our 
pcrceptual environment, preceding and underlying judgement, 
forms the substructure of our emotional and intellectual lives. 


91 A word inust be said concerning the sources of this passage, into which so many 
thoughts of varied provcnance are compressed. The entire Aristotelian sensation-theory 
is prcsupposed, and yields in particular the postulated identity of physical with sensible 
qualitics. Bonaventure may have liad in mind the passage of thc De Alt. (III, 1,424 b 20 ff.) 
where Aristotle proves that there cannot be more than five senses: air and water are 
the media of hearing and visión, and are present in the sensory organs; earth is rclatcd 
to touch, while firc is present in all sense-powcrs; therefore no element remains which 
is not sensed, and no sense is wanting. In thc identity of physical and sensible qualitics 
postulated by Aristotle as thc basis of his realism there are the remnants — and these 
not the only ones— of a microcosmism which he never really cxorciscd froin his systcm, 
and of whose nature he may not have been fully awarc.Whcreas Aristotle liad excluded 
the quintesscnce froin his considerations, Neoplatonism extended thc parallel of elcments 
and senses to inelude light; Augustine subjeets cach sensory organ to onc of thc five 
simple bodies, cxactly as Bonaventure docs here (De Gen. ad Litt. III, 4, 6). Claudianus 
Mamertus used the same type of parallclism bctween thc senses and thc elcments to prove 
the prc-cminence of sight among the senses, sincc it is rclated to thc noblcst of thc elcments, 
light (De Statu Animae , I, 7; PL 53, 710). 
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Judgement follows upon apprehension and enjoyment, for 
beyond the scnscs’ judgement that something is black or white,. 
or their instinctive recoil from danger, an account is possible as 
to wliy somctliing sensed is pleasing; we can ask for a defmition 
of beauty, sweetness, etc, and arrive at the concept of proportioned 
equality which defines such terms. In doing so we have crossed 
the borders of the spiritual, for the idea of equality abstracts from 
place, time and motion, the transcendentals of scnse. Equality is 
the same in things great or small; it is uncxtended; it does not 
have successive States in time and motion; it lies beyond the ma¬ 
terial and in the world of mind. Judgement is an action which 
purifies and abstracts the likeness of sense and allows it to enter 
the powcr of understanding; wherefore the totality of the world 
has access to the soul through the gates of the senses in the three 
operations described 92 . 

Bonavcnture is now ready to describe the three stages of the 
knowing-process as vestigio, structuring their elements into triads 
as the stamp of the Trinity’s Creative work (II, chs. 7,8). He dwclls 
at lcngth on the Augustinian argument from the necessity and 
etemity of the truc and certain judgement to the illumination 
which the soul receives from the ideas (ch. 9), before passing to 
Augustine’s theory of numbers as the basis of sensation and intel- 
lection (ch. 10). From these first two grades by which we are led 
to God, lie summarises, it is clear that all die creatures of the sen¬ 
sible world lcad the mind which contemplatcs them to the eternal 
God whom they echo, so that we begin with the visible signs and 
are carried over to the invisible intelligiblcs they signiíy (ch. 11). 
We are led to enter ourselves, our mind, which is God’s image 
and intímate. 

The use made by Bonaventure of the parallcl macrocosm- 
microcosm in the Itinerarium can now be bricfly summarised as 
follows. It is prcsupposed that man has a fundamental similarity 
with the totality of what is. As a microcosm he is the central being 
of creation, so that the ontological basis of his all-sidcd knowledge 
is sccured. Physically he is a passive product of the macrocosm, 
but tliis causal relationship turns dynamic in the openness of the 
natural light which he is: his senses admit every element, mixture, 
and event, so that the totality of the maior mundus enters his mind: 


92 Itin., II, 6 (V, 301a). 
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« Great is thc soul, for the whole world can be inscribed in it». 
In dic sensible world thus microcosniically assimilatcd and in- 
terioriscd as a totality man can read thc first and humblest vestiges 
of God’s presence. The mind abstraéis and gathcrs the sum of 
the ideas of created things as a first presupposition of knowledge 
of the necessary and ctcrnal 93 , but after tliis stage it discovcrs 
through reflection on the conditions of scientia certitudinalis that 
the knower is not only likc the known it assimilates, but beyond 
that an image of the Knower, and thereforc the morning light 
promising and sharing in the noonday brightness. 

It remains now to see how Bonaventure applicd his micro- 
cosmic philosophy to the Incarnation, and fmally to attcmpt an 
estimate of the place which microcosmism occupies in his thought. 


6 - The Incarnation, unión of first and last 

In discussing the fittingness of the Incarnation St. Bonaventure 
instances first thc pcrfect manifestation of God’s power, wisdom 
and goodness which the mystcry realises, and adds as a second 
consideration the completion it brings to the divine works 94 . 
Only the latter remark intcrests us here 9S . 

The physical universe consists of a multitude of different 


93 Guardini, Systembildende Elemente , pp. 16-17. 

94 III Sent., d. 1, a. 2, q. 1, concl. (III, 20 a-b). St. Bonaventure spccifics thc naturc 
of tliis completion when he adds that in Christ thc last is joined to thc first; this is thc highest 
kind of perfection, as is clear from thc most pcrfcct figure, thc circlc, which terminatcs 
at its point of origin. As appears from thc question which follows (Ibid., q. 2, 21a 28b), 
he is more willing to sec tlic perfection which thc universe reccives from thc Incarnation 
as a congruity than as a reason for thc Incarnation. Though feeling an evident sympathy 
for Grosseteste’s thesis (Bonaventure does not ñame him, but knows his arguments) 
that thc Word would ha ve bccomc flesh cvcn had Adam not sinned, he decides that it is 
more in keeping with the piety of the faith and more true to the scriptures to regard thc 
redemption of mankind from sin as thc primary reason for thc Incarnation. Besides, to 
argüe that thc perfection of the universe somchow requires thc Incarnation is to place 
a form of constraint upon God ( Ibid ., concl., 25a). However, Bonaventure is far from 
maintaining that thc meaning of the Word’s being made flesh is exhausted by its soter- 
iological purposc, and he allows that many rationes congrucntiac can be adduced for it. 
Thcse are given in III Sent., d. 2, a. 1, qq. 1-2 (III, 37a flf.), and Brevil. IV, 1 (V, 241a). 

95 For on account of Bonaventure’s tcaching on thc redemption as « praccipua 
ratio incarnationis», see A. Gerken, Thcologic des Wortes , pp. 193-224. 
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beings, which in their gradation and order resemble the archctypal 
world of exemplars 96 . Now any multitude is found at its best in 
one thing, and qualitatively or intensively man, the microcosm, is 
a brigliter reflection of die exemplar ideas than is die universe at 
large, because the elements of the macrocosm are all prcsent within 
him in a degree of purity, and in bis highest faculties he is an 
image of the divine Word. When therefore God took human 
flesh it was not human kind alone that was honoured, but in the 
all-cosmic naturc of man the entire universe of crcated bcing was 
assumcd into the person of Christ and United to God. Tliis would 
not be the case wcre God united to the angclic nature, for it caimot 
represent anything material 97 . 

Bonaventure graphically illustrates the unity of all things in 
Christ by the image of the circle 98 . We have alrcady met this 
notion of the «intelligible circle» in his microcosmic teaching: 
the soul, as form and being, senticnt and intelligent, leads all 
natures back in a circle to the one principie in whom the perfection 
and beatitude of all consists ". 

The circle, whose ancient connotations of perfection and 
rationality are consciously prescnt in Bonaventure’s mind 10# , 
becomes in his thought a synonym for the concept of order. All 
perfect order possesses three terms, first, middlc and last; and the 
circle represents the last as returning in perfect completion to 


96 The following considcrations are taken from III Sent ., d. 2, a. 1, qq. 1 and 2 
(III, 37a ff.) and BrcviL, IV, 1 (V, 241a). 

97 III Sent., d. 2, a. 1, q. 2, concl. (III, 40b). 

98 Once more the closest parallcl is with Grosseteste: after the Incarnation, « ...ha- 
beat universitas plenissimam ct decentissimam unitatcm, rcdactaequc sint per hoc omnes 
naturac in complcmcntum circulare». De Ccss. Leg ., Oxford, Blodcicm lat. th. c. 17, 
fol. 177d; cf. Unger, Reherí Grosseteste, FSt, p. 14. In the Christmas sermón Exiit Edicttmi 
Grosseteste writcs in the same vein: «Homo praetcrca habet in suo corpore, ut supra 
dictum cst, commiinicationem cuín ómnibus naturis corporcis. In anima quoque corn- 
municat cum angelo intelligentiae natura, et per hunc modum est quaedam circularis 
concatenatio ad invicem omnium naturarum... sed cum assumit humanam naturam in uni¬ 
tatcm personae, tune cst circulus creaturarum ñrmissime crcatori coniunctus, cum ipse 
crcator... sit cidem circulo insertus, factusquc decor et honor huius circuli tamquam 
gemma aurci annuli». Unger, Ibid., p. 22. 

99 BrcviL, II, 4 (V, 221b). 

100 «...figura sphaerica attestatur perfcctioncm in corporibus maioris mundi ct 
minoris. In maiori mundo maiora corpora habent figuram rotundam, ut caclum, sol et 
lima ct cctcra; in minori, ut in hominc, nobiliora membra figuram habent rotundum, ut 
caput, cor, et oculus ». Nativ. II (IX, 109b). 


S. Bonavcntura II. 


22 
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tlie origin 1#1 . The order of the Trinity is a circular movcment of 
the Son proceeding from the Father and returning to him in the 
Spirit; egressio -regressio, circumincessio. 

The circle of natures prcsent in man makes him as microcosm 
already the perfect unification of the whole created order. But the 
reditus to God of the central figure of creation, and therefore of 
creation universally, does not derive from man’s unaided powers; 
man cannot from his sidc alone bridge the gap between fmite 
and infinite 102 . It is by the descent of the Word into the rcpresen- 
tative nature, man, tliat the world gets a renewcd share in the 
divine order and is taken up into the circular movement of return 
to its principie 103 . The fmite circle is cxpandcd by the irruption 
of the infinite, and the linear progression of natures is curved 
back in a circle to its origin. 


7 - The place of microcosmism 
in St. Bonaventure’s thought 

Though the speculations which take their origin from the 
couple macrocosm-microcosm are multiform, an examination of 
their ancient and medieval forms suggests the existence of a lowest 
common dcnominator. In very specuíation of this type two terms 
are posited, a great and a small, of which a single or at any rate 
analogous constitution and order, kosmos, is affirmcd. Again, as 
far as ancient and medieval periods are conccmcd wc may hazard 
the gencralisation that the microcosm is always human nature: 
the body or soul, parís thcrcof, the whole compositc human nature. 


101 III Sent., d. 1, a. 2, q. 1 (111,20b). 

102 «Ista figura (viz. the circle) non est in universo completa. Ut autem pcrfcctis- 
sima esset figura, universitatis linca curvata est in circulum; primus cnim simpliciter Dcus, 
ultimus in operibus mundi homo. Cum crgo Deus factus est homo, Deus-homo vocatur 
alpha et omega, id est principium ct finís...». Nativ. II (IX, 109b). 

103 « Sicut in circulo ultimum coniungitur principio, sic in incarnationc supremum 
coniungitur imo, et primum postremo». I Sent ., prol. (I, 2a); also Nativ. II (IX, 109b). 
As already rcmarked, the term * last», when applicd to human nature by St. Bonaven- 
ture, is always microcosmic in intcnt. 

On St. Bonaventure’s Christoccntrism, which is cvcn more marked in his later 
writings than in the Contin. Sent ., cf. W. Detloff OFM, Christus tenens médium in ómni¬ 
bus. Sinn u. Funktion d. Theologie bei Bonavcntura , WW 20 (1957) 28-42, 120-140; A. 
Gerken, Thcologie des Wortcs , chs. 1-4 and Anhange. 
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or the social naturc of man and the order this subtcnds. That 
bcing said, further gcneralisations sliould be avoided. However, 
another general contextual factor may be claimed as a constant 
within the Christian period. All Christian microcosmologists 
construct their parallels in the awarcness that a Creative infinite 
being is source of the universitas and its ordcrcr in nature and 
history. Thus the order-concept which is the first presupposition 
of any paralleling of microcosm and macrocosm receives a basic 
mctaphysical qualification which brackets the empirical order of 
universe, hierarchy or polis. 

Taken in themsclves many of the parallels which Bonavcnture 
draws between macrocosm and microcosm must seem to the 
modern reader whimsical and arbitrary, unworthy cven. To takc 
a few examples: 

/) It was fitting that the entirety of time, which unfolds in a 
threefold law, should run its coursc through scven ages and reach 
its consummation at the cnd of the sixdi, so that the unfolding of 
time should correspond to the order of creation, and the ages 
through which the world develops parallel the ages of man’s life; 
for it was on account of the microcosm that the universe was 
made 104 . 

Seven is the number of universaUty, and is found in the mac¬ 
rocosm, the microcosm, and God. The sensible world has four 
elements and thrcc spheres; man has four clcments, four humours, 
four complexions, and three vital powers, each of whose reception 
is prcparcd by one of the three spheres. The number scven in 
both these worlds takcs its origin from the archetypal world; 
and we fínd it rcproduccd in the unfolding of the world and in 
the Scriptures 105 . Thus Bonaventure manages to introduce the 
number-symbolism which had been associated with microcosmism 
from earliest times 106 . 

ii) In the universe we find that all movers and all things moved 
are govcrned by a first mover and a first mobile body; so in the 
order which is the Church, all powers should be regulated by 


104 Brcvil., prol. 2 (V, 204a). On the way in which the cosmic-hierarchical gradation 
of the world finds an historical parallel in Bonaventure’s thought, sec J. Ratzinger, 
Dic G es el ¡icli tstl i eo log i e des Hl. Bonav entura, München 1957, p. 44. 

105 Hexaént coll. 16, 7 (V, 404ab). 

106 Allers, Microcostttus, pp. 342 ff, and Ratzinger, Die Gescliichstheologie, pp. 16-21. 
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one solc principal mover; wherefore all sliould obey the supreme 
Pontiff 107 . 

In the celestial hierarchy each order is subordinated to its 
superior and responsible for its inferior; so it miist also be in the 
visible Church. 

(The appeal to transcendental paradigms of order to ground 
social organisation may be madc with reference to the order of 
either the physical or the spiritual macrocosm, and applicd to 
Church and realm equally). 

iii) The same thought-mechanism may be applicd to the 
individual person or aspect of the person: 

The universal order of justice (whether in nature or society 
or among the angcls) requires tliat there be a first in every kind as 
measure of the othcrs: a first mover, a first place, a first light- 
giver; in the human body a first organ, and in the soul a principie 
that rules all its powers and the whole man, the free will 108 . 

Had it not been for the fall, which introduced another order 
into our members, then the higher in us would always have moved 
the lower and not vi ce versa , and we would have obeyed the universal 
law of right order which we observe in the macrocosm, wliere 
the higher spheres turn the lower as God ordained 109 . 

Thus the order of the hcavcns becomcs an exemplar of right 
order to man and is a reproach to the eífeets of sin in him. A strong 
sense of moral order pervades much of microcosmism in dic ancient 
world as well as in the medieval. 

iv) Bonaventure makes only limited use of microcosmic sym- 
bolism, tlie luxuriant growth of the twelfth century which had 
of coursc roots running back to Plato. The most common cxample 
of it in his works is that of the uprightness of human stature, which, 
by allowing man to dircct his gazc upon the heavens, is a bodily 
expression of tlic greatness and transccndcnt destiny of the soul n0 . 

What weight can we give to these parallels drawn between 
things a first sight different ? It must be said at once that there is 


107 Perf. ev ., q. 4, a. 3, arg. 21 (V, 192a). 

108 Ibid.y concl. (V, 194a). 

109 II Sent.y d. 30, a. 1, q. 1, ad opp. 4 and ad 4 (Ií, 715ab, 716b). 

110 Comm. Qo 7, 30 (VI, 63b); Brct'il. II, 10 (V, 228b). This symbolism, already 
elassie in the Stoics, who derived it from the Timaeus, fotind its most influential formu- 
lation in Ovid, Metaniorph. I, 84-6. On its significance in Bonaventuke sec Moya, La 
Doctrina sobre el cuerpo, pp. 47-8. 
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no contemporary analogy for tlie spiritual pcrccption or even 
argumcnt that diese examples reprcsent. It would be misleading 
to regard diem in thc lack of an evident hermeneutical kcy, as 
radier piquant and at best ingenious rapprochements between die 
universe and human nature - happy accidents of symmetry inter- 
preted by a poetic imagination and accentuated by a pious or 
moralising intent. In fací thc basis of thesc considerations is one 
with the profoundest source of Christian microcosmism as such, 
even of that kind of reflection which, like elementaristic micro¬ 
cosmism for examplc, seems to us in rctrospect more scientific, 
or respectable. Bonaventurc believes that « creation is a diversity 
with ordcr and connection and an inclination towards unity». 
Something like a strong expectation of ordcr surrounds and in- 
fdtrates hís view of things; and thc order he suspects he will find 
is always in origin the same; the cternal plan, which is the cxpression 
of God’s interior orderly lifc. Microcosmism then becomes a 
product of a mentality which, in an effort to give contení to the 
idea of human nature, scarchcs out relationships between man and 
creation universally, and believes that the results are informative 
conceming the typical traits of God’s action ad extro and his nature 
ad intra. The rnost diverse things will be found to be in rclation 
— the hcavens and the head — or will manifest similar laws of ac¬ 
tion — physical light descending as a celestial influence on the 
body, spiritual light as the divine action in the soul. The likcnesses 
thus exliibitcd are not to be thought of as contingencies; rather 
has every analogy the character of a ncw confirmation at once 
of the homogeneity of God’s plan and of the resemblance of 
creatures to him, and therefore in a measure to cach other. This 
belief in the integrity and consistency of thc eternal law inevitably 
refleets itsclf in anthropolgy, where its ethical implications are 
evident in the tlicory of natural law. 

Microcosmism tends widi a certain necessity toward the affir- 
mation of the real unity of body and soul in man. If spiritual and 
material worlds find their unity only in human nature, then the 
unión of soul and body must be real and not merely superficial. 
The Neoplatonic view diat the soul is the person and thc body 
its prison liad been too prcvalent to be reversed at once by thc 
microcosmism of the twelfth century, where one tradition devel- 
oped what was largcly a microcosmism of the body, and the spi¬ 
ritual—mystical scliool a microcosmism of the soul. Grosseteste 
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was perhaps thc first to reach a balanced doctrine wliich englobed 
both aspects of human nature, and Bonaventure may have stood 
in his debt in this respect. In any case in Bonaventure’s micro- 
cosmism we find that due place is given to the unity of man 111 ; 
beyond that general tendency microcosmism was compatible with 
a number of philosophical theories of body-soul relations, and 
it cannot be held to have determined the details of Bonaventure’s 
thought. 

In affirming the cosmic nature of man as the summary and 
focus of the universe, microcosmism exalts human nature and is 
at once the basis and the exprcssion of a humanistic outlook. I am 
inclined to think that in a number of medieval writers, Grosseteste 
and Bonaventure among others, microcosmic theories were 
among the instruments used to counteract a conspiracy within 
their Neoplatonic souces. Neoplatonism in almost all its Grcek 
and Arabic forms from Proclus onward was an angelology rather 
dian an anthropology in its central intercst. The intelligences 
emanate from the principie more immediately than does man, who 
is often represented as in some way their product, and always as 
lower and furthcr removed from God. The Latin theological 
tradition liad to strugglc against the anthropological conscquences 
of this subordinationism, and one of the instruments it used in 
die conflict was microcosmism. If man is uniquely the microcosm 
of creation, and even in a sense of God, he is no longer completely 
in the sliadow of angels’ wings; in essence he is thc cqual of the 
puré spirit, and in one respect its superior, as being a fullcr re- 
presentation of the divine exemplar. Contempt for die body and 
and the world, the product of unhealthy spiritualising currents of 
thought, are dius counteractcd. 

The issuing of microcosmic themes in cthical consequences 
was a constant clement in the philosophical tradition from Heraclitus 
and Plato onwards. We have seen that the main microcosmic ideas 
developcd by Bonaventure — elcmentaristic, mediational, and 
noctic — are used systematically to highlight the centrality of the 
soul as the divine image. The body and the macrocosm were 
made to be the soul’s habitation, and the creatcd universe is centred 
upon the drama of human freedom. Bonaventure is thus enabled 
to place a strong emphasis upon the will and the ascent of the soul 


111 Cf. the texts quoted by Gilson, La philosophie de S. Bonaventure, p. 226. 
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to God, and to move with freedom in his natural Augustinian 
atmosphere. 

If his microcosmic teaching helpcd Bonaventure to define die 
place of man, and espccially of the soul, within creation, its noetic 
dimensión provided the first stage in the dynamic of the soul’s 
rcturn to God. Man’s formal connaturality to all creatures is the 
ontological basis of the transcendental nature of his knowledge. 

The macrocosm which is appropriated by human knowledge 
is revealcd in its totality as a vestige of the divine Creative power; 
and in its assimilation of the cosmos the microcosm acknowledges 
itself as immaterial knower. Its gazc is turned inward upon itself 
as spiritual image and similitude, and thence upward to the giver 
of graces, the infinite Father of lights. 

The historical importance of Bonaventurc’s microcosmic 
teaching is considerable. In his thought the Neoplatonic parallelism 
of microcosm and macrocosm is far from being an inert survival 
from the twelfth century. Though it was not easy to preserve in 
the Aristotelian cosmology to which Bonaventure wished to be 
faithful, he nonetheless managed to bring the ancient doctrine into 
symbiosis with Aristotle’s psychology and to renew its fertility, 
while subordinating the whole complex of doctrine thus claborated 
to the Augustinian interiority which was his central conviction. 
It is not too much to claim that he achieved an original synthesis 
of a whole constellation of ideas which liad intrigued Christian 
philosophcrs and theologians for centuries; the wonder is that it 
is at the same time fully integrated into the other elements of his 
system, and beautifully subordinated to his overall purpose. 


Anthony Nemetz 
Athens 


THE ITINERARIUM MENTIS IN DEUM: 
THE HUMAN CONDITION 


Summarium. - Milii placuit ut quacdam lcctio Ititierarii 
nostram scientiam philosophorum qui suas speculationes apud 
Sacram Doctrinam non inccpisscnt augerc possct. Ad eam per- 
ficiendam, Bonaventuram tractarc cam cxpressioneam sta- 
tum viae nostrae ita ut ea forte autonomiam ct dependentiam 
diccre velit monstrarc conor. Cuín omnes fcrc philosophiae eas 
res tractcnt, Bonavcntura tamen tractationem contemplationi 
suae univcrsalcm dat, id est mctaphoricc. Ergo quac cum ita 
sint, legentes per analogiam opera Bonaventurac tractationcs 
alienas melius intcllcgere possumus. 


The Itinerarium Mentís in Deum has been described as «an 
essentially Franciscan tract, guiding lcamcd men in the spirit oF 
Saint Francis to his mode of contemplative life » K It would be 
an exhibition of unlearned ignorance to dispute the claim of living 
tradition. This paper, consequently, is intended to emphasize and 
elabórate on a theme found within the Itinerarium rather than to 
controvert the prevailing scholarly judgcments regarding the nature 
and utility of the work. 

The title of the work deserves more than mention. The Itine¬ 
rarium is not a journey in any ordinary sense. As Bochncr points 


1 Saint Bonaventure, Itinerarium Mentís in Deum. Introduction, translation and 
commcntary by Philothcus Boehner (Vol. II, Works of St. Bonaventure), The Fran¬ 
ciscan Institute, St. Bonaventure, N.Y., 1956, p. 12. All subsequent refcrcnccs will be 
made to this text. 
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out, it is a « pilgrimage » 2 . It is a pilgrimagc similar to other pil- 
grimages in that it has markcd signposts, resting places along the 
way, and an intended goal. But the pilgrimage which Saint Bon- 
aventure outlines has three unique features. It is a solitary effort 
rather than a group endeavor; a reflective or contemplative activity 
rather than a literally pedestrian entcrprise; and a goal of spiritual 
unión with God rather than one of physical presencc in a holy 
place. The Itinerarium is indeed a pilgrimage, but thoroughgoingly 
metaphorical. 

By calling the work metaphorical I intend more than a literary 
trope. On my view, metaphor is a single mode of exprcssion which 
simultaneously refers to two or more modcs of existence 3 . 

The elements of the sustaining metaphor are indexed in the 
opcning words of the Prologue: «In principio...». It is the be- 
ginning of Bonaventure’s work, but it equally refers to the opening 
words of Scripture, as well as the begiiming or génesis of the world. 
The invocation of the Prologue continúes by acknowledging his 
dependence upon God for every best and perfect gift and petitioning 
for three especial gifts for the begun work, i.e., illumination, gui- 
dance and a peace « which surpasses all understanding ». 

The prayerful acknowlcdgement of dependence on God should 
in no way be read as a justificad on for any sort of quietism. For 
it is immediately followed by a purposeful account of decisions 
Bonaventure has made. To seek peace, he had traveled to Mount 
Alverno, where he intellectually and systematically dcalt with 
spiritual ascents to God. The articulation of the dcsire for peace, 
the decisión to visit the holy place, and the occupation with in- 
tellectual endeavors— all are marks of self determination, the cha- 
racteristics of indepcndcnce or autonomy. Truc enough, he says 
that he went in responsc to a « divine impulse ». But I doubt that 
his refcrence to the « nutu divino» implies any kind of special il¬ 
lumination or visión. Rather, I read the reference as a simple 
reaffirmation of that kind of dependence upon God which makes 
human autonomy possiblc, just as man’s dominión over the world 
was the consequence of the Creator’s charge to Adam. 


2 Ibid., p. 15. 

3 Cf. my article «Metaphor: The Dacdalus of Discourse » in Tliought , Vol. 33 
(1958) 417, 442. 
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Further evidence for this interpretación can be found in the 
narrated sequence of events. The miracle of the visión which ap- 
peared to Blcssed Francis occurs to him. He reflects on it, and it 
immediately is seen by him diat the content of the visión of Fran¬ 
cis simultaneously signified the State of Saint Francis’ contemplation 
and a way for Bonavcnture to reach that sclf same State. 

Tlie way suggestcd was a pilgrimage that has two dimensions: 
1) «the illuminations by which the soul is disposed... to peace 
through che ecstatic transports of Christian wisdom»; and 2) «the 
outcries of prayer » and «the refulgence of speculation» which 
make a « man of desires » — an indispensable condition for man 
if he is to be disposed for « divine contemplations ». 

The termini of tlic pilgrimage have been set. But die essen- 
tial marks of the pilgrim have simultaneously been given, just as 
the visión of Francis had a double signification. The pilgrim, the 
reader, is addressed as « a man of God », a man who must prayer- 
fully acknowledge his dependence on God by cleansing and pol- 
ishing the mirror of the soul before he begins his own speculations 
or deliberations. The « man of God » is both dependent and auto- 
nomous. He prayerfully seeks illumination and artfully composes 
traets. And the tensión between these aspeets and activities can 
never he factually dissolved, only separated and emphasized in 
discourse. 

In the Prologue to the Itinerarium, Saint Bonaventurc has 
discovered a way (he does not denígrate or disown the other ways 
of ascensión to God) to achieve the kind of contemplation with 
which he thought Saint Francis was blessed. He commends it 
to «the man of God », the Christian viator who believes and knows 
that he was created and redeemed. The proposed pilgrimage could 
be paraphrascd as: « Look Homcwacd Man». 

The language of the Prologue with its emphasis on « remorse 
of conscience » does indeed suggest that the Itinerarium is a work 
in mystical theology. But I would like to suggest that the Itine¬ 
rarium has philosophical appcal to those who do not share Bona- 
venture’s religious convictions. I am not contending that the Scrip- 
tural and theological material can simply be expunged without 
destroying the integrity of the work. On the contrary, I hold 
that the very utilization of Scripture has produccd a unique kind 
of «speculation » which at lcast by analogy allows us to more fully 
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appreciate philosopliic enterprises which by design are exclusively 
natural in the sense of voiding any treatment of tlie Scripturally 
given. 

It is a commonplace that philosophy is bom out of thc inter- 
action of niind and the world. Theology, as a discipline, niight 
be said to arise out of the confrontation of the human mind with 
the Revelation. But what Bonaventure is proposing is a kind of 
speculation which disregards the nicety of such traditional dis- 
tinctions. The mirror of the mind reflects equally the mind, the 
world and the Revelation. Bonaventure calis the Itinerarium a 
«tract», but it surcly is not a tract in the conventional sense of 
either philosophy or theology. His delibérate fusión of the fullness 
of time with the timelessness of eternity has enlarged the scopc 
of inquiry to cosmic inclusiveness. Bonaventure’s «tract» is con¬ 
cerned with everything that is, with all that can be experienced, 
and with all divine and human constructions including thc arts 
and Sciences. Because of the all-inclusiveness of his conccrns, the 
kind of speculation he enjoins thc reader to makc cannot be clas- 
sified by any received disciplinary taxonomy. Thcrc may be oc- 
casions when it is purposeful to aspcctually see the Itinerarium as 
the human economics of salvation, or, on another aspect, as re- 
ligious poetry. But I propose to view the Itinerarium as presenting 
a precis of thc most universal dispositions required for the reading 
and meditating which genérate inquiry of every kind. 

My proposal may be thought indecently extra vagan t if I were 
to base the reading solely on Bonaventure’s claim that divine 
contemplations must be preceded or accompanied by desires like 
those of the prophet, Daniel 4 . For I am not insisting that the op- 
position or complementariness of reason and passion are the most 
fundamental dispositions. Instead, I am claiming that the realization 
of the tensión betwcen the dimensions of dependcncc and autonomy 
constitutive of every man is the necessary prologue to all inquiry. 
And, conversely, every completed inquiry will in some way exhibit 
this tensión which I cali thc human condition. 

It is not a matter of rhetorical whimsy to claim that Bonaven¬ 
ture is talking about the human condition. For in the sccond pa- 


4 The critical annotation in the Jerusalem Bible indicatcs that thc Vulgate addcd thc 
word, man, which docs not appear in thc text, but that the sense of the Vulgate is pre- 
sent in the contcxt. 



THE ITINERARIUM 


349 


ragraph of chapter one he explicitly says that the « statum conditionis 
nostrae » makes the universc of things a ladder for ascending to 
God. And in the concluding chapter he refers to « statum viae etc xer- 
citium mentís nostrae» as the conditáons for bcholding God at the 
end of the speculative pilgrimage. 

It is granted that other philosophers havc as the objectives of 
inquiry the discovery of meaning, the construction of systems 
of explanation, or the induction of a life style which may be at 
a considerable distance from tlie «peace» which Bonaventure 
seeks. No matter the difference in purposc, I fmd in eacli philosophy 
a refercnce to depcndence, such as the ways in which nature in¬ 
clines us, restrains or coerces us to think or act in a given way. 
On the side of autonomy, references are made to the Creative spirit 
in man, to the powers of deliberation and choice, to making reason 
the slavc of the passions, etc. My point in chis scanty mentioning 
of philosophic assumptions and purposcs is not to propose a meta- 
philosophic hypothesis. The point is, rather, to partially evidence 
the claims, that Bonaventure’s consideration of the human con- 
dition is of the greatest utility in the comprchension of all spe- 
culativc activity. To see the human condition in his terms has a 
direct effcct on how one first sees the world and on what he finds 
in it. 

The speculative pilgrimage begins with the tense titular an- 
nouncemcnt that the pilgrim is a « pauper in deserto ». In a single 
phrase Bonaventure has thematically compactcd the human estáte. 
For «the desert» is not so much a barren place far removed from 
the heavenly Jerusalcm, as it is a sense of solitudc — a realization 
of that loneliness which is cndcmic to spcculation. And «the poor 
man » not only exhibits the impoverishment whose complete need 
is unión with God, but a reverently humble man who propcrly 
fears that his speculation may become pretentious. The pilgrim’s 
povcrty is the admission of the psalmist who obscrvcd that « man 
could not redeem himself» 5 , but also that man has an insatiable 
quest to meditate on the marvels of God ®. As Bonaventure says, 
man is ordained to «rise abovc himself», man is condemned to 
climb the stcps to God, but he must always be alcrt, lcst he even 
inadvertently invcst his approximative speculations witli salavific 


6 Ps. 49. 

8 Ps. 119. 
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finality. Man best exhibits bis autonomy by the full admission of 
his dependency. That admission is vcrbalized in prayer for aid. 

The literal preamble to the pilgrimage is prayer which Bon- 
aventure describes as «the mother and origin of upward action ». 
John of Salisbury insightfully announced that «poetry is the eradle 
of philosophy ». Bonaventure might be paraphrascd as saying that 
prayer is the womb of spcculation. 

For Bonaventure, prayer is far more tlian an instituzionalizcd 
pious amenity. It is an integral part of the method of spcculation. 
Prayer is the procedure for balancing the tensión bctwecn autonomy 
and dependence. 

The problem of pretensión and the need for balance between 
autonomy and dependence cannot be thought of as a unique penalty 
attached to speculation which has a Scriptural point of departure. 
The history of philosophy is replete with treatises and cssays on 
man, on the limits of understanding, on die extent and domain 
of reason, on the reconciliation of the principies of naturc and 
grace. At least one of the aims of such examinations is to discovcr, 
defme or demónstrate the legitimacy of the claims of certitude, 
necessity, probity or veracity attaching to the various inquines. 
And the philosophers are at pains to wam us against the pitfalls 
of enthusiasm, pretentious mctaphysics, formulation of antinomics, 
incorrect usage, and, indeed, even against misology. What I would 
like to observe is that it seems to matter little whether the prefer- 
red mediod of die writers is plain and historical, scientific, analytic, 
geometric or linguistic— all selfconsciously insist on the recognition 
or use of some therapeutic devicc to keep the inquirer from eithcr 
exaggcrating his standing in the matter under scrutiny or from 
abdicating without just cause his obligation to pursue the intcl- 
lectual quest. The historically suggested therapeutic dcvices are 
variegated and multiple-facctcd. Refutation has bcen claimed to 
induce modesty; natural propensitics arising from origináis in 
nature; postulares establishing God, freedom and immortalify; the 
happiness of the State as opposed to individual happiness; the in- 
tractable guidance of a natural light; the laws of mechanics; or 
the happy discovery of a pre-established harmony — all of thesc 
seem to me to be principies for balancing the inherent tensión 
between man’s autonomy and his dependence. The philosophers 
cali upon and invoke such therapeutic means with at least as much 
fervor as Bonaventure exhibits in prayer. On proccdural or me- 
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thodological grounds, I see littlc or no difFerence between rile 
philosophic mcans of therapy mentioned, and Bonavcnture’s use 
of prayer. In a metaphorical sense, then, prayer is a necessary 
preparation for the human pilgrimage. In a mythic vein, Chaucer 
obscrved much the same in saying: «So naturc pricks them and 
their hcart cngages Then pcople long to go on pilgrimages». 

Bonaventurc describes the pilgrimage as a coming to know 
the steps or stages of the ascent to God. The sanction for holding 
that the proposed pilgrimage can successfully terminate in the 
realization of peace is to be found in Bonaventure’s view of the 
world. He insists that the human condition allows us to see the 
world as a ladder, the rungs of which he designates as the way of 
God, the Truth of God, and that kind of understanding and rev- 
crence of God which issues from a dialogue of the mind with 
itself. 

To assent to man’s dcpendence on God as the summus opifex, 
a Creator and Reedemcr, gives the pilgrim a unique point of de- 
parturc. For Bonaventure’s pilgrim does not bcgin his reflection 
in medias res, ñor does he initiate his reflection from an appropriate 
and sclf-cvident first principie. Instead, by looking to Scripture, 
he sees the world as a universitas rerum — a living wholencss of all 
creation, in which through the Divine Art all things are declared 
to be « mctaphors ». 

Scripture is a statement of rcconciliation and hcaling. But not 
only is man rcdeemed, but the wholc world has been relieved from 
the death and emptiness which was the consequence of Adam’s 
Fall. The assent to Scripture makes the ascent to God possible. Yet 
the assent to the truth of Scripture by no means divests man of 
his autonomy. On the contrary, in thcological terms the assent to 
Scripture through faitli and charity makes the grace of génesis and 
redemption stateable. But only through the speeulations of the 
pilgrim — the life of rcason — can the stateable character of grace 
be made apparent to self and to fellow pilgrims. 

To search out the meaning of the metaphors of things is the 
first part of the uniquely human task of autonomous man. Bona- 
vcnturc’s declaration that things are nretapliors is the basis of the 
interrelation of God and man in the Creative act and art, and fur- 
ther serves as an injunction to man to continué and extend the 
divine creation. Just as prayer was seen as the therapeutic device 
which both exorcizcd pretcnsión and obligated inquiry, so the 
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assent to Scripture provides the requisite balance bctween spiritual 
euphoria or intcllectual quietism improperly induced from equa- 
ting truth witli meaning, and the dread decisión of accepting the 
world as a « nauseous nothing » which results paradoxically from 
exaggerated investiture of man widi unqualified autonomy. 

The Divine Art has created and redeemed the world, the ma- 
crocosm. Simultaneously, the Divine Art has created and redeemed 
man, the microcosm. It is the acceptance of Scripture which posits 
things as metaphors which provides man with an environment 
which in its extremities is contiguous with God’s grace and with 
man’s intellectual power of quest. 

Prayer provided a prerequisite dterapy. Scripture has revealcd 
the parameters within which the pilgrimagc is to be made. To see 
man as a microcosm of the macrocosm is indeed not restricted 
to a Bonaventurian acceptance of the Revelation. Judging from 
the herculean efforts of philosophers to find some constitutive 
character in man or in the world which will créate a mirroring 
relarion bctween inquiry and the world to be investigated, again 
seems endemic to the human condition. It seems necessary that 
man is simply unable to totally go it alone. He must first be led 
into the way or set upon the path, before lie is ablc to travel. 

The self confidcnce that the laddcr can be climbed, the distance 
traversed, the Science complctcd or the argument concluded, seems 
to invariably rest on some kind of macro-micro relarion between 
the world and man, a relarion which may be presupposed, stip- 
ulated, assumed, or laid down by initial definirion. The positing 
of a windowless monad which within itself mirrors all without; 
the defmition of substance as single but possessed of two attributes 
and múltiple modes; the stipularion of the numerical correspondence 
between natural and philosophic relations; the distortively analytic 
división of time being repaired in the intuitive knowledge of 
duration; or even the sense in which each inquirer and inquiry 
must be aufgehoben into a Gcist — all these seem to me to be plausibly 
similar instances of being led or put on the way. The pilgrim must 
undergo thcrapy, and tlien by some device bccome what Goethe 
called «tltc little God of the world » if he, unUke Chaucer’s pil- 
grims, is to reach his own Canterbury. 

To be on the way in a world of metaphors, a world pregnant 
with things which covcrtly exhibit the traces of their divine origin 
allows the pilgrim to be totally surrounded by an environment that 


THE ITINERAR1UM 


353 


is completcly suited to and congruent with liis own constitution. 
Small wonder dien diat the viator should experience a consequent 
joy after die apprehension of his congruence widi die diings ap- 
prehcnded. But joy or delight are not quite adequate to express 
this reaction. It is much more a zest for living which is simulta- 
neously a goad to judgmentally affirm liis presence and role in 
the world. 

Bonaventure tells us that the judgment «has to be made by 
reason that abstraéis from place, rime and change...». Such a 
judgment is a self-liberating act of reason. It is made in accordance 
with laws which are given to man as a microcosm. To be sure, 
such laws cannot be created by die pilgrim. He can only rejoice 
in their discovery which he then judgmentally formulates. This 
judgment is the ground for die pilgrim’s conviction that he can 
achieve human certainty in his quest. 

Bonaventure’s description of how man comes to his self- 
reaUzation or sclf-identity is simultaneously an inventory of man’s 
psychic powers, and operations togedier with a collage of Scriptu- 
ral injunctions regulating the course of intellcctual introspection. 
The coalescence of diese two dimensions is an cntree to the Truth 
of God — the second rung on die laddcr. 

The dctails of Bonaventure’s proccdure in this second part 
of the pilgrimage scem to me to be of lesser importance than the 
synoptic charactcr of the outcome. After die reflection of the mind 
upon itself, man discovers that he is an ¡mago Dei. The ñame, ¡mago, 
was given by God to man in Génesis. But now man reenacts that 
part "of Creation and appropriates the ñame to himself. The act 
of self naming is a cry of attenuatcd triumph. The powcr to ñame 
is an activity of dominión, and the act of self nomination is the 
consummate exliibition of human autonomy. 

Man as ¡mago shares in the Divine Art of creation. By Fully 
sharing in die Creative Art, man becomes an opifex. Indeed not 
the summus opifex, but surely a magnus opifex. The difference between 
God’s art and that of man lies in die charactcr of die artifact. God 
created tliings which are for men mctaphors. And man in searching 
out ways to discovcr the meaning of those metaphors, tums within 
himself to formúlate scientiae, arrifacts wliich have «ccrtain and 
infallible rules» which can unerringly guide the pilgrim on his way. 

To be sure, die probity of man’s scientific and artisric rules 
is not the result of an ex nihilo fíat. On die contrary, what man 
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does iii time lias an internally redemptive character only bccause 
of tlic sanction of etemity. And that sanction is exprcssed by Bon- 
avcnture who says that man’s mind is «cnglihtencd and over- 
flooded » by die «lights and beacons of the eternal law ». Man can 
only mandato in time what God has legislated in eternity. The 
human situation in tliis way reveáis a second tensión between man’s 
autonomy and dependcnce. 

I noted earher tliat man’s autonomy is most perfectly realized 
by the admission of his dependency. However, now it must be 
said that his dependency on God can be meaningfully articulated 
only by the exercise of his autonomy. Man ñames himself imago 
Dei, and proceeds to construct systems of explanation wlhch exfo- 
liate and justify his claimed self-identity. 

The pilgrim is on the way of Truth. Yct there is an ambiva- 
lence in that Truth, which is mirrored in the twofold tensión 
between autonomy and dependcnce. The Truth of the eternal 
law is indeed manifested in the discovery and articulation of hu¬ 
man rules. But that enterprise carries widi it die temptation to 
sanguineness which parallels the first temptation to pretensión. 
The temptation to sanguineness consists in either not noting the 
tentativeness of the work humanly begun but never complcted, 
or in the hyperbolic presumption that the Eternal Word can or 
has been successfully encapsulatcd in temporal propositions. The 
temptation consists not in believing to understand, but after having 
partially understood, declaring that the necessity for belicf is nu- 
gatory. Succumbing to the temptation to sanguineness terminates 
the pilgrimage, but disallows the pilgrim’s hoped-for peace, and 
in its place induces a troubled and confused mind which the 
psalmist says is idiosyncratic to « the foolish of hcart». 

Bonaventure is quick to declare die remedy to this temptation. 
It is the neccssary induction of charity or love which will modérate 
the legitímate claims of autonomy. The tensión between time and 
eternity, between scientific rule and eternal law is mediated by 
the presence of Christ in His redemprive act. Man is not only 
charged with continuing the creatíon, but equally with extending 
the redemption. And if die creation of Sciences and arts discharges 
the first obligation, it is «the study of the divincly committed 
Sacrcd Scripturcs» which will open the door to the vista of the 
second task. This study or second set of reflections exemplifies 
the order in the succession of implied activities requisite for the 
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fruition of the autonomous act of man naming himsclf, ¡mago Dei. 

The problem of self-identification is certainly not unique to 
Bonaventure. From ancient times philosophcrs have justified their 
enterprises cither prospectively or retrospectively by naming 
themselves either in tcrms of their uniqueness or epigramatically 
giving the idiomatic feature of man as a species. Among the most 
notable of such ñames one immediately recalls «the messenger of 
Apollo» and «the Übermensch». To the more specific question: 
« What then am I ? », the responscs typically rcmcmbered are « a 
thinking thing », and «a memory». And an almost irrepressible 
number of adjectival variations are appended to the tcrm, man, 
to denominate the species. Homo faber, Homo sapiens and even 
Homo ludáis are familiar enough appellations. Moreover, man has 
been qualificd as an animal who is fundamentally social, acquisitivc, 
rational, political and even naturally benevolcnt. 

I do not suppose it would be irrevcrent to paraphrase the 
psalmist and suggcst that all such instances of naming man are 
responses to the query: «What then is man, that he should care 
enough about himsclf to turn inward and rcflect». The occasion 
for such rcflecion may have been the laughter of a Thracian maid, 
the thrcat of an Athenian court, the realization of a dissipatcd 
youth, the discovery that opinions prcviously held as truc were 
subscquently discovered to be falsc, or the awakening from a 
dogmatic slumbcr. Whatevcr the occasion, philosophcrs, on rny 
view, have invariably been confronted with a challenge to respond 
to a variation of the querics: What can I know ? What must 
I do ? What may I hope ? And the initial responsc is to give the 
« I » who is asking the question a líame or an idcntity wliich serves 
as a warranty that the reflexive enterprise will not be fruitless even 
though the philosopher must tread the wine prcss alone. Self 
naming for philosophic pursuits is as necessary a prerequisite to 
the construction of viable systcms of explanation as it was for 
Bonaventure to enter the Truth of God. For in each instance self 
naming exemplificd the autonomy of man to reasonably search 
out the meaning or causes of things. Simply put, philosophcrs 
agree that in a variety of ways « man is the measure ». 

Philosophcrs, moreover, perform like Bonaventure in estab- 
lishing and presenting their inventories of tcrms, powers, concepts 
and existents. They present basic terminológica 1 categories, classify 
ideas as clear, distinct and adequatc, differentiatc between spirits 
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and ideas, or insist tliat all diere is may be comprchended dirough 
matter and motion. And although die philosopliic intent may be 
to introduce the experimental mediod in moral matters, to work 
a Copernican revolution in metaphysics, to establish dogmas of 
empiricism, or to devise ways of definitively dichotomizing ap- 
pearance and reality — all are intent on the discovery and for- 
mulation or principies of explanation wlúch will systematically 
interrclate autonomous man witli the environment on which he 
is in some fashion dependent. 

To philosophically construct a system of explanation is to pro¬ 
pose an idiosyncratic analytical response wliich arranges the con- 
tents of the inventories of mind, language and the woríd according 
to a schema of priority or proof. The construction of a system 
of explanation is die giving of an answer, and such activity is 
the philosophic exliibition of autonomous man. What is problc- 
matic about giving answers is the relation of the answer to 
the question. It is, of course, not required diat die question 
invariably be put in grammatically interrogative from. But in 
every instance the question is born of an insight generated 
by man’s interaction with the world of expericnce. The insight 
gcncrates an intense and novel wonder which in turn renders 
previous explanations unsatisfactory. Ordinarily die uniqueness of 
the insight lies in seeing a perennial question from a novel per- 
spcctive or in a Creative rearrangement of the aspeets of the query. 
To accept the obligation to respond to the challenge of the insight, 
to construct a new and different explanation, is indeed a self- 
liberating judgment. 

The acceptance of the challenge of insight in no way immunizes 
the philosophcr from the contagious temptation to sanguineness. 
For the pliilosopher the temptation consists cither in holding tliat 
his answer, his system of explanation, is coextensive with the 
dimensions of the insiglit, or conversely, that his system is so 
comprehensivo that all previous and possibly subsequent insights 
liave been trivialized. Sanguineness here consists in the insistence 
that in principie the question is restrained to the parameters of 
his answer. 

Philosopliers have self-consciously reminded themselves to fend 
against the temptation by typically observing that the world is 
too big with meaning to be propositionally encirclcd. Variatíons 
on that waming dictum caution against over-extending the prin- 
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ciple of sufficient reason, confusing the cognitive with the non- 
cognitive, or even the folly of attempting to put a girdle on the 
absolute. 

Bonaventure insisted that the remedy to the temptation to 
sanquincness was the mediation of Clirist as found in Holy Scrip- 
ture. If I read aright the history of philosophy, the nccd for me¬ 
diation functionally or methodologically similar to that of Christ 
can be found in the appeals to conimon scnsc, to the ways and 
content of what naturc tcachcs us, to the reliance on habit or custom 
when proof is wanting, and to reverent invocation of the wisdom 
of tlie clders, solons or the race when analysis seems inconclusive. 
The appeal to the neccssity for mediation is autonomous man’s 
systematic articulation of his invincible dcpcndcnce. However, the 
conclusive statement of dcpcndcnce is not tlic whimper of despair, 
but ratlier a goad for the incardination of renewed hope. 

Aftcr the therapy and mediation requisite to complete the 
first two parts of the pilgrimage, Bonaventure insists that the 
pilgrim must now transcend himself by contemplating the Eternal 
Truth which directly forms our mind. The enjoined contcmplation 
is now more than the previous speculations in which the pilgrim 
was set on the way and then led into the Truth. For this contem- 
plation is an almost rhapsodic hymn in which the purposefulness 
of the pilgrimage is rightly seen and rightly done. It is in this section 
of the Itinerarium that I hold Bonaventure most incisivcly reveáis 
his own dominión over the intellectual quest, and shows to others 
not only a way to God, but equally reveáis to man that visión of 
his better self which was formed and reformed in grace. 

The text is discursive, and the arguments precise and incisive. 
Yet what emerges from the contemplation of the « essentialia Dei » 
and the «propria Pcrsonarum » is a fusión of distinctions which on 
their face sccm dcstincd to resist unification. Bonaventure is de¬ 
libérate in his warning that the result of this contemplation is best 
paradoxically stated. When the mind gazes upon the very light 
of the Highest Being it appears to see nothing. «It does not un- 
derstand that tliis very darkncss is the supreme illumination of our 
mind, just as when the eye sees puré light, it seems to be sccing 
nothing » 7 . 

The treatment of God as esse with its primary mode of imitas 


7 Itinerarium. Chaptcr. V, par. 4. 
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could wcll be termed philosophical theology. But die succeeding 
treatment of the Trinity as bonum with die modal primacy of 
bonitas is, I diink, bcst characterizcd as theological philosophy. 
However, even to attempt such classificatory dcscriptions is to 
trivialize Bonaventure’s contxibution. As he puts it: «...when our 
mind contcmplates in Christ die Son of God... our humanity is 
so wonderfully exaltcd, so ineífably united... it has already rea- 
ched something pcrfcct» 8 . 

It is at tliis terminal point of rest that die statutory distinctions 
of the disciplines are vitiated by an all-encompassing and pervasive 
modc of life — a life of peacc to be lived and enjoyed. All the 
previous labor, the artful constructions, the scicntific analyses have 
brought man to fruition. The fundamental tensión between auto- 
nomy and dcpcndence is resolved, in as far as it possible, through 
and in a « unity with Him Who is above all essence and all know- 
ledge». The speculative and the practica], the intuitive and the 
demonstrative, thought and action, unity and plurality — all thesc 
are fused in the reaUzed liope of man’s intrinsic dignity and no- 
bility of purpose. Man cannot be « a meaningless passion », sickencd 
by the plague of life, because he has believed and now understands 
that he « can sce God ». The « seeing of God » is not only a personal 
fruition, but because of the community of human minds, esta- 
blishcs a social communion anión g men who respond to the mes- 
sage of the prophet: « So be it, so be it, Amen». 

The sense of a hope which gives direction to the total works 
of the mind is a continuous skein in the history of philosophy. 
The basic message of that hope is that the intensely personal task 
of philosophizing camiot be constraincd or self-enclosed, but rather 
that the eífect of speeulation create or add to the worth of the 
social community. Sonic of the ancients found that hope in the 
possibility of virtue, or in a happincss defmed as die good acliie- 
vable by action. Others who carne after Bonavcnture but did not 
share in the principies of his speculations and contemplations, nev- 
erthcless cqually saw that the life and works of reason were not 
sclf justifying and lookcd beyond the termination of inquiry for 
the validation of their own pilgrimages. The most pervasive of 
such justifications turn on the most comprehensive of societal 
goals, the common good. And in this vein we are forcefully re- 


" Ibid. Chapt. VI, par. 7. 
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mindcd that the most abstract of speculations become subservient 
to practical morality, or espccially that the freedom to pliilosophize 
not only docs not prejudice piety and the public pcace, but indeed 
those noble ends are jeopardized by the absence of unfettered 
spcculation. 

It would be a disservice to the cause of trutli and the life of 
love to claim that the Itinerarium presents more than an aspectual 
view of the human condition. But I do contend that attention to 
this work of Bonaventure minimally sets out reasons for holding 
that the pilgrimagcs of other philosophers can be more fully ap- 
preciated as well as giving reasons to believe that as Hugh of Saint 
Víctor put it, the philosophical pilgrimage can only be terminated 
after the practiced mind has learncd « bit by bit, first to change 
about in visible and transitory tliings, so that afterwards it may 
be able to leave them behind altogetber » 9 . 


9 Hugh of St. Víctor, Didascalicon , Bk. III, Chapt. 19. 
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MYSTICISM IN METAPHOR 


Summarium. - Per analysim verborum ct imaginum quac in 
Sermonibus adhibentur, Bonaventurae ars seribendi et prac- 
dicandi ostenditur; et experientia mystica, his figuris expressa, 
lectori revelatur. Mctaphorac Bonaventurianae per divisio- 
nem sequentem exponuntur: sccundum selectionem verbo¬ 
rum, picturas, narrationem explicitam, aequalitatem directam, 
et imaginem extensam. In quibus figuris quaedam progressio 
indicatur; nam, intuitu in visionem Francisci Monte Alvcmo 
habito, Bonaventura plenius, profundius, ct cum majorc si- 
gnificatione mystica metaphoris contcxuit opera sua. 


This paper is a study of word-choice and image as found in 
selected Sermones 1 of Bonaventure and interweaves some reflec- 
tions suggestive of these expressions as being in dircct touch with 
his mystical experience. It is an initial analysis for, as far as I have 
been able to ascertain, there has not been any extensive research 
pubUshed on this facet of his writings. Further explorations in 
Bonaventure’s writing-style along with comparisons with his 
contemporaries and prcdecessors will yield fruitful results. I have 
not as yet included these comparisons as I wish to concéntrate on 
Bonaventure himself and his rnode of expression. My approach 
— picase note— is from a linguistic entree rather than the phüosoph- 
icaí or theological emphasis of most Bonaventurian scholars. But 
the «how » of his expressions does lcad into the « what» of his 


1 St. Bonaventure, Opera Omnia, cd. Quaracchi: t. IX, Sermones (1901). All quo- 
tations and refercnces are from this volume. 
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perceptions since our tlioughts are realized only in the garment of 
words and the words we use reveal — to ourselves and to others — 
our mind’s impulses. Therc is an undeniable interrelation between 
thought and word, between word and image, between « Creative 
imagination » and « discursive logic » as Ernst Cassirer has so co- 
gently pointed out: 

Human intclligcnce bcgins with conception, the prime mental 
activity; the process of conception always culminates in symbolic 
expression. A conception is fixed and held only when it has been 
embodied in a Symbol 2 . 

and in the words of Erich Fromm: 

A symbol is something outside ourselves; that which it symbolizcs 
is something inside ourselves. Symbolic language is language in 
which we express inner experience as if it were a sensory expericnce, 
as if it were something we were doing or something that was done 
to us in the world of things. Symbolic language is language in which 
the world outside is a symbol of the world inside, a symbol for our 
souls and our minds 3 . 


Modern psychology, Science, philosopliy and theology increas- 
ingly probe the myth-making tendencies of mankind and increas- 
ingly valídate their sigmficance as well as then v : tality: that ‘myth’ 
and ‘metaphor’ are not primitive, uneducated, uncivilized expres- 
sions of mankind but a truly important, Creative necessity also 
for civilizcd, educated, modern man 4 . To touch — to probe — 
to, in a way, invade the mythic impulses of Bonaventure’s heart 
and mind is, I feel and think, an as-yet-unexplored path into bis 
contact with God — for as a man ‘sees’, so he speaks and writes 
of the direct intuitive visión of the Godhead. The use of figurativo 
language is not mere trick of style ñor ‘transference’ ñor cxchange 
of the tangible for the intangible but in some mysterious, mystic, 
ineffable mamier is the reality. «What seems to our subsequent 
reflection as a shecr transcription is mythically conceivcd as a 


2 Ernst Cassirer, Language and MytU , tr. Susanne K. Langcr New York: Dover 
Books, 1946, p. viii. 

3 Erich Fromm, The Forgottcn Language , New York: Grove Press, Inc., 1951, p. 12. 

4 Cf. The Needfor New Myths , Time , January 17, 1972, pp. 50-51. 
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genuine and direct identification» 5 . It is this quality of ‘direct 
idcntification’ which seems to me of prime importance in a con- 
sideration of the use which Bonaventure maíces of imagc and 
metaphor. It is intrinsic not superficial, simple not contrived, fruit- 
ful and growing not static and stylizcd. It must be rcgarded as an 
essential condition of liis percepition and not merely a development 
of rhetorical mannerism. In the words of Quintilian « paene quid- 
quid loquimur figura est» 6 and of Erich Fromm « the language of 
the universal Symbol is the one common tongue developed by 
the human race, a language which it forgot before it succeeded in 
developing a universal conventional language» 7 . Thus there 
develops an intrinsic, inescapable relationship between the « what» 
of Bonaventure’s thought and the « how » of his cxprcssion — mys- 
ticism tangible through metaphor. 

For me — as a Classicist — there is an especial fascination in 
reading the writings of Bonaventure — be they the philosoplúcal 
trcatises, the Quaestiones Dispútatele, mystical opuscula. Legenda or 
Sermones — in the mellifluus ílow 8 of his Latín text — the Cice- 
ronian or quasi-Ciceronian rhythm and roll of cadenee and phrase. 
Deeper even than that, however, is my constant delighted sur- 
prise at the freshncss and appositeness of his word-choice, image, 
metaphor that adds a vividness, a quite unusual lyricism to his 
statements, interpretations, and cxplanations. There is a pictures- 
queness... no... more than diat... a direetness of equation that« Spirit 
IS fire » — that spirituality ‘pullulat’ — that ‘ager’ = ‘anima’ — 
that ‘arbor bona’ = ‘homo’ 9 . It is dais vividness of arabesque and 
pattern, of sensitivity to nuance and cadenee which first pulled 
me into die beauty and thence into the spiritual depda of what 
he is saying. It is also interesting to note that the richness of voca- 
bulary which Bonaventure uses — and which I at first blithely 
considered to be ‘mediaeval incretions’ — has turned out to be — 
as I chccked copiously in Forcellini’s Lexicón totius Latinitatis — 
springing from Varro, Lucretius, Vergil’s Georgics, Columella, et 
al. !!! This refleets Bonaventure’s wide classical background and 


5 Cassirer, op. cit , p. 94. 

6 Quintilian as quoted in Cassirer, op. cit., p. 95. 

7 Fromm, op. cit., p. 18. 

8 Cf. Sixtus V, Triumphantis Hicrusaleni, Opera Omnia (I, xlvii sqq.). 

9 E.g. Doni. VII Post Pcntecosten, servio III (IX, 384b). 
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liis deep oneness with the cardi and its producís, stemming from 
bis boyhood in Bagnorea, but it also indicatcs liis utter sensitivity 
to nuancc of word-meaning: e.g. sterilesco - stillicidiutn - humecto - 
pullulatio 10 . 

Tliis is not die place to fully investígate the mutual intcr- 
action of the milieu — artistic and intcllectual — in which Bona- 
venture lived and walkcd. I must, however, inelude some brief 
comments pointing up the truth of the modern psychologists and 
environmentalists tliat we become what we live and the subliminal 
importance of our surroundings is almost incalculable. Anyone 
who moved through the stunning exliibit of THE YEAR 1200 
mounted by the Metropolitan Museum of New York in the winter 
of 1970 * 11 could not help feeling the effect of Bonaventure’s world! 
The Gothic smile, the delicate tracery, intricate cnamels and wood- 
carving, amazingly graceful flora and fauna, perfection of crafts- 
manship even to the tiniest detail accompanied by soaring and 
grand cathedrals of exquisite, fragüe strength and powcrful beauty 
— all these bespeak a lyric frcshness of awareness of God’s world, 
a fine command of technique, a patience of execution ai maiorem 
gloriam Dei, a unity, a harmony of exterior and interior planes which 
has rarely been known before or since 12 . Not only did the Gothic 
spire provide an cxcited uplifting towards Deity but the mosaics 
and stained glass Windows radiated a kind of « mural poetry » 13 
which seeped slowly and consistcntly into the inmost fiber of 
each person experiencing them. Thus Bonaventure could not but 
be consciously aware and sub-conciously receptive and re-directive 
of the surroundings in which lie lived — and which lie influenced 14 . 


10 E.g. Forcellini, Lexicón totius Latinitatis - «stillicidiuni» - cst humor stillatim 
cadens ct ipse casus humoris stillat in difluentis - Varro, Lucretius, etc. Dom. V Post Epi- 
phaniam (IX, 194) - ad inodum seminis mediante stillicidio caclcstis influentiae pullulare 
in vigorem gratiac et crescerc in messem gloriac. 

11 The Metropolitan Museum of Art, The Year 1200 - a Centemiiai Exhibition - 12 
Feb. - 10 May, 1970 New York, New York Graphic Society, 1970; vol. I: The Exhibí - 
tion , ed. Konrad Hoffman; vol. II: A Background Survey , cd. Florcns Dcucler. 

12 Cf. Wilhelm Worringer, Form in Gothic New York, Schockcn Books, 1964, 
csp. chaps. XX and XXI. 

13 For the phrase « mural poetry » I am indebted to Frederic Ozanam, The Fran- 
ciscan Poets in Italy in the Thirtecnth Century , London, 1914, p. 14. 

14 The interaction must have been two-fold: the flowers and tcndrils which we 
sce in the plástic arts of the period are the same as the ones Bonaventure uses in meta- 
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Ortega y Gasset, writing of tlic era of Thomas — wliich is 
after all thc same as that of Bonaventure — points out 

«Europcan man liad achicvcd a harmony between faith and 
rcason, God and naturc. The kcy to this harmony... was that man, 
in facing thc rcality which is God and thc world, could trust in himself 
more than a little. God is rational; and because He is rational, so is 
his work - man and thc world. Reason, then, is the harmonious 
nexus, thc bridge between man and the surroundings with which 
he must deal» 1S . 

One must keep in mind, herc, tliat Ortega differentiates bet¬ 
ween puré rcason’ and ‘vital reason’ wliich, as I understand him, 
is that synthesis of ‘creative imagination’ and ‘discursive logic’ 
and which is the pre-eminent «reason» of both Thomas and 
Bonaventure. 

Intrinsic, too, in tlus ‘mural poetry’, this ‘harmony’ and 
exubcrance of inind and spirit, of image and expression, is the joy 
of that wandering troubadour of mystic rapture — St. Francis of 
Assisi. He entrusted a rich heritage to his Friars — of joy, of 
insight, of Brother Sun/Sister Moon, of melodic awareness of 
everyday living. Bonaventure follows, re-emphasizes, kneads and 
moulds this facet of Franciscanism just as pcrccptively and in- 
tuitively as so many odiers. 

There are, then, many strands interwoven in the thread of 
image-metaphor in die words of Bonaventure. There is, too, thc 
special quality accorded to prophets and poets from time imme- 
morial — £v0ouff-.aoT'.xó<; - god-inspired - touchcd - attuned - 
gifted— ‘turned on’ ...the terms vary but the meaning is die same 
from andent hito módem times. Or are diese terms not rather 
the ordinary man’s attempt to explain — for his own comfort — 
that unique, rarc sensitívity wliich mystic and poet alone have 
retained of ‘seeing’ the direct equation between Divine and human, 
which reveal their direct visión of the Godhead and render their 
words both so powcrfully taut and so simply clear. 


phor — and undcniably later artists are trying to niake concrete the flora and fauna lie 
describes. 

15 José Ortega y Gasset, Man and Crisis New York: W. W. Norton and Co., 
1958, p. 172. 



366 


MAIUGWEN SCHUMACIIER 


In considering aspects of word-choice and image, diere are 
different levels of interpretation. The universal quality of simile- 
metaphor is familiar to lis from die oral tradition of Homcr: 
certainly everyone in his audicnce knew die sound of iron being 
tempcrcd but how many liad any conccpt of die blinding of Poly- 
phemus ? 16 . The same home-like, ordinary quality is also well- 
known to us in die Hebrew Oíd Testament myth-history and in 
die parablcs of die New Testament. The preacher-teachcr must 
‘reach’ his audience, his congrcgation via the familiar to lcad tliem 
into the unfamiliar, the extra-ordinary, the super-natural. And 
tliis Bonaventurc does. But there is little necd to dwell on this 
universal quahty. The level of metaphor-interprctation which I 
most wish to investígate is that wliich reveáis to us the poet- 
preachcr-nrystic’s own personal intuitivc, inspired, non-rational 
contact with Deity. How does he ‘see’ diings ? What instinctive, 
subconscious, personal images does he use to clarify for himself 
and for others the tremendous impact of divine inspiration ? Are 
they ordinary ? or are the ‘extra-ordinary’ ? common denom- 
inator or mysticism tangible in metaphor ? 

Dans l’histoire religieuse des tcmps, il ne s’est jamais peut-ctre 
trouvc un saint qui ait fait entcndre au monde une invitation aussi 
largc et aussi pressantc a l’union mystique que celle du Séraphique 
Docteur. Pour ces raison, entre bcaucoup d autres, la doctrine spi— 
rituelle de St. Bonaventurc, tout imprégnée d’onction et de poésie consti- 
tuc un monument unique dans la littcrature mystique 17 . 

This phrase «tout imprégnée d’onction et de poésie» is, I 
find, especially significant for my thesis. «Imprégnée» means 
intrinsic, essential, intimately part of the total perccption — henee 
Tonction et la poésie’ mesh and merge into ‘mysticism’... i.e. the 
«how» envelopes and evolves die «what» — the mysticism is 
tangible in the metaphor. 

At this point it seems wisc to define some terms. Here again I 
am pursuing a linguistic rationale rather than a pliilosophical- 
theological one. Jncidentally, I argüe that die formal dcfniitions 


16 Homer, Odysscy, IX, 390-394 (trans. A. Cook). As when a smith plunges a great 
ax or adz hito coid water and the tempering makes it liiss Loudly , and just that gives strength 
to the iron: So did his eye sizzle around the olive pole . 

17 Dictionnaire de Spiritnalitc , París, Beauchesnc, 1936 ff., t. 1, col. 1842. 
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and treatises wliich we refer to undcr the aegis of « Mediaeval 
Scholasricism » were evolvcd and became rigid in die years fol- 
lowing Bonaventure as men of lesser gcnius and insight attempted 
to grasp and control that which liad sprung spontaneously from 
the Creative logic of tlieir prcdccessors. One obvious example 
pro ves my point: the late 13th and 14th centuries abounded in 
treatises conceming the techniques of homiletics — the Artes 
Praedicandi or Opuscula de arte sermocinandi 18 — which formalized 
‘rules’ dcvised to explain ‘how to’ preach like Bonaventure, An~ 
diony, and others had done ! Therefore I maintain that words 
— terms — were more freely interchangeable and less sharply- 
defmed in die pcriod with which we are conccmed. Witli diis 
in mind, let us try to establish die meanings certain terms had for 
Bonaventure — how did he use thcm ? what words are inter¬ 
changeable in his terminology and tlierefore what insights do tliey 
offcr us of his manner of perception and of expression ? In diis 
regard thcre are diree texts which I have excerpted from the 
Sermones which seem to me to be iUuminating; and from which 
we can deduce somediing of his niodus opcrandi of thought proccss. 
The three quotations need to be given at some length in order 
to follow his method: 

(1) from Feria Secunda post Pascha: « Refloruit caro mea» - Verba 
ista scripta sunt in Psalmo et secundum quod allegorice intclli- 
guntur, dicuntur in persona Christi; secundum vero quod moraliter 
intelliguntur, possunt dici in persona cuiuslibct iusti. ...Secundum 
autem quod allegorice dicitur verbum istud in persona Christi, 
sic Dom. dúo facit... Moraliter debemus florere in via... 19 

(2) from Sernio de S . Nicolao: The prothema is Deut. 32. 13 including 
the verse « ut sugeret niel de petra oleumque de saxo durissimo » 
In his explanations Bonaventure says: Documcntum sacrae 
Scripturae se habet ad modum ‘mellis et olei’ quantum ad dupli- 
cem sensum qui in ea reperitur, scilicct tropologicum et anagogicum, 
per quae informamur et instruimur quantum ad duplicem vitam, 
activam scilicct et contemplativam; per tropologicum sensum in 
vita activa, quae docct, quid sit agendum et non agendum; per 
sensum anagogicum informamur quantum ad vitam contcmpla- 
tivam, quae docet quid sit sperandum et exspcctandum... per 
oleum igitur... vita activa quae consistit circa opera miscricordiae 


18 Cf. Bonaventure: The Power of Metaphor , The Cord , XXI, 10 (October, 1971), 
pp. 296-297. 


19 Bonaventure, op. cit. (IX, 281). 
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convcnicnter intclligitur — per niel dulcedo vitac contempla 
tivae... 20 

(3) In Festo Omnium Sanctorum - sermo II: commenting on thc text 
from III Reg. 10.18.23.27: 

Fecit rex Salomón (i.e. Christus Rex noster pacificus, qui) ma- 
gnificatus est supcr omnes reges (universac) terrae, ut tanta esset 
(multitudo auri ct) argenti in (civitate) Ierusalem quanta et 
(lapidibus constat. Nam si istud intelligitur ad litteram , falsissimum 
est, quia numquam fecit (ea) Salomón ad litteram; si dicatur, 
quod ibi est hyperbole, istud similitcr non potest esse quod Spi- 
ritus Sanctus utatur in Scriptura figura hyperbole sinc rationabili 
causa; et ide mystice exponendo: per ‘lapides’ intelliguntur Beati 
in patria — per ‘aurum ct argentum’ dulcedo et claritas illius 
summae et caelestis sapientiae sive scientiae. Est ibi ‘tanta multi¬ 
tudo auri et argenti quanta est lapidum’ quia secundum uniuscu- 
iusque Beati capacitatem infunditur ci dulcedo ct claritas sapientiaes 
ac scientiae inimo ipsa Sapientia increata... 21 . 

How, then, do we define allegorice // moraliter: tropologicum // 
analogicum: ad litteram // hyperbole // mystice? So much of this 
is interwoven witli the rhetorical teachings and practices of the 
Romans as recorded by Cicero and Quintilian and prcserved in 
the Medioeval Accessus ad Auctores and thence in the traditions of 
the University schools that it is well-nigh impossible — even 
with the liclp of Forcellini’s Lexicón totius Latinitatis — to unravel 
and preciscly define where allegorice and tropologice differ or the 
cióse connection between moraliter and anagogice... and in some 
ways does mystice suffusc and explain them all ? For me, all of 
these variations are subsumed in the following quotation in which 
Bonavcnture is directly cxplaining Scriptural technique — but at 
the same time indircctly and clcarly illustrating liis own mcthod: 

In a homily for thc fcast of the Apostles Peter and Paul, Bona- 
venture, elaborating on the text from Zach. 4, 14 «Isti sunt dúo 
filii olei », explains: 

...Sed quaerit aliquis: quarc hoc non est scriptum: «Isti sunt dúo 
filii gratiae sanantis, sapientiae illustrantis, et laetitiac spiritualis cum 
scriptum sit: ‘Isti sunt dúo filii olei’ ? ». Respondeo: mos est sacrae 
Scripturae, et máxime veteris Testamenti, per figuras et metaphoras 
loqui; quia sub una metaphora saepe concluditur quod multis dictionilnis 
non exprimitur 22 . 


2(1 Ib id., 472. 

Ibid., 602. 
22 Ibid., 547. 
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And so we are brought back again sharply to metaphor as 
essential expression of that which cannot be soberly stated in 
words — or, rather, die Creative imagination wlúch ‘sees’ directly 
the reality. «What seems to our subscquent reflection as a sheer 
transcription is mythically conceived as a genuine and direct 
identification » 23 . 

So much for prefatory remarks and explanations. Let us now 
look directly at some examples of word-choice and image culled 
from the Sermones of Bonaventure. As I try to capture in neatly 
organizcd, logical analysis the mysterious, intangible power which 
I feel and to wliicli I respond, the following divisions prescnt 
themsclvcs to me as a possible means of classification and con- 
sideration: 

Metaphor as scen in: < 7 )word-choice; b) vignette; c) explicit 
statement; d) direct equation; e) extended image. 

A few examples for each división will provide both clarifica- 
tion and material for discussion and comparison. 

d) Word-choice: 

‘sanat’: Oleum gratiae sanat vulnus per contritionem 24 
‘pullulat’: Hace vero radix plantationis caelicac pullulat incessanter 
charismata spiritualia 25 

‘humectat’: Nec mirum, quia, sicut tribulatio urit exterius, sic di¬ 
vina consolado humectat interius 20 
‘flos’: sed ager caclcstis patriae est desiderandus propter odorem sive 
pulcritudincm Floris divini 27 

‘degustado’: Tertio deducit ad gratiosam degustationem boniformis 
et liberalis Dci clemcndae 28 . 

This is an arca in which the careful analysis of contemporaries 
and predccessors of Bonaventure would greatly assist in determining 
whether these word-choices are simply the jargon of the day 
— the common expressions of the 1200’s — or are peculiarly 
Bonaventurian and reflect directly his thought process and his 
Creative expression. 


23 Cf. note 5 above. 

21 Bonaventure, op. cit. (IX, 547). 

25 Ibid., 52. 

26 Ibid., 344. 

27 Ibid ., 193. 

28 Ibid., 113. 


S. Bonaventura II. 


24 
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b) Vignette: 

— Tertia vero sustinendus est ignis praescntis tribulationis quia con- 
solidat. Sicut enim ignis materialis consolidat vasa terrea et non 
consumit, sic ignis tribulationis, bona vasa spiritualia; ... Illa autem 
vasa, quae carent ista divina consolatione, non consolidantur, sed 
franguntur per impatientiam... 29 

— Unde sicut videtis, quod cibus bonus, per quodcumque os transeat, 
eandcm bonitatem rctinct in scutella de ligno, sicut argéntea, licet 
magis placeat in scutella argéntea... 30 

— Et sicut vos videtis, quod sol vel lumen solis, quando intrat per 
unam vitream pulcram et bene dispositam et coloratam, tune illud 
lumen est ita pulcrum, quod mirum est; quando autem transit per 
fenestram vitream non ita claram nec ita bene dispositam, non est 
ita clarurn, ut apparct lumen solis; sed ita clarum est in se, transiens 
per unam fenestram male dispositam, sicut per fenestram bene 
dispositam: sic verbum Dei... 31 

— Quia consuetudo boni medid est ad confortationem infirmi ac- 
ceptatae medicinae eíficaciam multipliciter extollcndo pracdicare; 
hiñe est quod Dominus noster Jesús Christus, medicus corporum 
et animarum, ad confortationem istius mulicris infirmac, appcten- 
tis ab ipso sanari, dignatus est eíficaciam spiritualis medicinae, sci- 
licet fidei curanti omnem languorem, utiliter praeostendere... 32 

— Tune Deus miseretur animae peccanti, quando exstirpat ex ea 
omnes spinas vitiorum, ut seminet in ea velut in térra electa semen 
verbi Dei pullulantis in germen gratiae atque crcscentis in messem 
gloriae... 33 . 

Skillfully, in a few apt words the scene is created— the potters’ 
kiln, the dining-table, the Windows, the doctor and patient, the 
harvest. Each little vignette, crystal-clear and of ordinary ex- 
perience, is readily pcrceived for its own strength and thercwith 
suddenly projeets the spiritual alliance into sparkling clarity — 
leading us through the familiar into the un-familiar. But the deft- 
ness with wliich Bonaventure achieves this in unexpected place 
after unexpected place in his Sermones bespeaks the naturalness 
— for liim — of this mode of expression. 


29 Ib id. t 344. 

30 Ibid.y 519. 

31 Ibid.y 519. 

32 Ibid.y 450. 

33 Ibid.y 194. 
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c ) Explicit statement: i.e. introduced by sicut; sic; velut; quasi; ut; 
tamquam; consimilis; etc. 

— Dcbct enim anima tune liquefieri sicut metallum, quando ponitur 
in fornace 34 . 

— Unde sitis haec consimilis est siti hydropsis, quae potu plus acccn- 
ditur quam exstinguitur 35 . 

— Floruit enim ut amygdalus... 36 . 

— Modo per oleum signiñeatur gratia mentem exhilarans 37 . 

— Quoniam bonitatis magnae est se communicarc malis et inimicis; 
ideo Dominus noster tamquam bonus doctor voluit communicare 
doctrinam veritatis etiam malignis Iudaeis... 38 . 

— Et quasi in quodam fonte lavit... 39 . 

— Tune ‘anima liquescit’ a Dci mulcentis melliflua locutionc, sicut 
cera., et tune resolvitur in aquam devotionis ad inspirationem et 
immissioncm alicuius radii spiritualis — velut glacies, quae resol¬ 
vitur ad ardorem ignis materialis... 40 . 

Tliese are, perhaps, the more ordinary, expected type of 
‘metaphor’ — and yet there is here, too, that unique, startlingly 
perceptive use of metaphor and its immediate mental image to 
vivify and vitalize a penetration into the mystery, the spiritual 
essence of which he speaks. 

d) Direct equation: 

— Faber autem iste est diabolus... 41 . 

— Spcciositas floris indicat in carne Christi dotem claritatis... 42 . 

— In quo figuratur, quod prius lavanda est conscientia... quam ad 
orationcm asccndamus... 43 

— egressus enim est cxccssus mentís; ager vero latitudo divinac in- 
comprehensibilitatis... 44 . 


34 Ib id. t 524. 

35 Ibid.y 343. 
38 Ibid.y 283. 

37 Ibid.y 646. 

38 Ibid.y 419. 

39 Ibid.y 391. 

40 Ibid.y 421. 

41 Ibid.y 341. 

42 Ibid.y 283. 

43 Ibid.y 391. 

44 Ibid.y 286. 
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— per «pedes » pracdicatorcs ct doctores intelliguntur; per «cal- 
ceamenta » Scripturac testimonia significantur... 45 . 

Here, again, tlie direetness is obvious — some of it as part of 
liis explanation of the Scriptural text on wliich he is preaching — 
somc oi it, however, his own equation-interpretation. 

e) Extended image: 

Here it seems necessary to sub-divide into (1) a consideraron 
of Bonaventure’s treatment of Scriptural texts which he explains 
as being ‘sub mctapliora’ and (2) Bonaventure’s own extensión 
of an image-metaphor and, perhaps, (3) a genus mixtum where 
the extensión flows from and returns to the Scriptural image. In 
some ways these variations are related to the divisio extra and 
divisio intra 46 of the thema. This is, perhaps, the place to commcnt 
on the amazing fecundity of Scriptural quotations from both Oíd 
and New Testament which throng and thread the Sermones. Not 
that such extensive knowledge and intimacy of Scripture was 
strange or unusual for the learned Schoolmen of his day; this was 
the prime thrust of long years of study to rcach the position of 
"Máster’ in the Friary and University Schools. But the choice of 
quotations which Bonaventure seleets to coincide with and to re- 
inforce the thema (and prothema) is — to me at least — somehow 
incredibly powerful, penctrating, beautiful beyond happenstance, 
accident, organization, or secretarial assistance! His agility in 
Scriptural cohcsivencss is an important factor in the effectiveness 
of his preaching 47 . 

(1) Scripture texts ‘sub mctapliora’: 

— « Vidc arcuin et benedic eum qui fccit illum; valde speciosus cst 
in splendore suo. Gyravit caclum in circuitu gloriae suac, manus 
Excelsi aperuerunt illum » (Eccl. 43, 12). 

Considcranti mihi cclcbritatis hodicrnac inenarrabile mysterium 


« Ibid., 450. 

16 Cf. 296 loe. cit. in note 18 above. 

47 This spccial ‘gift* is sometimes more rcadily scen in some of the « reportings » of 
his Sermones where we are given littlc more than the outline of his homily with the 
Scriptural texts quoted in support. E.g. In Nativitate Doniini , sermo V, 114, Dom. VI post 
Pentecostcn - sermo III, 381; etc. 
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et admirabilc sacramentum ct incxplicabilc beneficium occurrit 
praemissa auctoritas, in qua nativitatis Christi novac per carnem 
veritas explicatur sub metaphora iridis sive arcus caclcstis... 48 . 

— «Non potest arbor bona malos fructus facerc » ( Matt. 7, 18). 

Circa totum nota, quod bonus homo metaphorice dicitur esse vere 
‘bona arbor’, si ad modum arboris radicatus in fide, elevatus in 
spe, expansus in caritate, floridus in dcsidcriorum aviditate, habet 
ad modum arboris firmae, procerac, floridae fructum operationis 
in alimentum... 49 . 

— « Similc est regnum caelorum homini, qui seminavit bonum semen 
in agro suo » (Matt. 13, 24). 

...Dominus noster Jesús Christus... mirificum opus creationis ho- 
minis explicat in verbo proposito sub convenientissima metaphora 
‘hominis seminantis bonum semen in agro suo’... 50 . 

(2) Bonaventure’s own extensión of image-metaphor: 

In one of his homilies for tlie 22nd Sunday after Pentecost 51 
Bonaventure expands his text, chosen from the Gospel assigned 
to that Sunday 52 , in a rather novel manner — one is tempted to 
say in a very contemporary way ! He lias chosen to homilize upon 
vs. 20 of the Gospel passage: Cuius est imago linee et snperscriptio ? 
Instead, however, of the familiar — to all of us — reply « Caesaris », 
we fmd a dialogue-discussion which moves as follows: (excerpts) 


Cuius est imago ? quasi dicat: mea fuit, quia cam condidi, mea, 
quia proprio sanguinc redemi; sed nunc cuius est? quasi dicat: non 
est mea. Et nota, quod, licet homo pcccans de manu misericordiac 
Dei cxcidat, non tamen potest evadere iustitiam Dei. 

...Unde subdit: haec imago quasi diccret: non est talis, ut cam 
feci... et facta supcrscriptio vitiorum vel peccatorum: vel dicit, quod 
tertio deletur nominis Christiani impositio. Unde subinfert: et su¬ 
pcrscriptio quasi dicat: nomen mcum in baptismo ei inscripseram... 
sed illud deletur per peccatum... 

Dicit ergo: Cuius est imago haec , etc. quasi dicat: antea fuit mea, 
sed modo non est. Sed quare est et fuit tua , Domine ? Certe, quia a 
me facta, a me dcpicta ct a me illuminanda; est ergo propric mea... 


48 Bonaventure, op. cit. (IX, 113). 

49 Ib id., 384. 

50 Ibid., 192. 

51 Ibid., 446-449. 

52 In the prc-Vatican II rcadings, the Gospel passage for the 22nd Sunday after 
Pentecost was Matthew 22, 15-22. 
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and so he continúes — imago animae est Doniini, quia eam fecit 
vcl seulpsit in creationc... depinxit in passione... — and we ha ve 
múltiple images and metaphors from seulpture, painting, metal- 
working, etc. — all of which merit further consideration. But 
hete let it sufíice as an example of Bonaventure’s extended image- 
metaphor of « ¡mogo ». 

Another interesting and ‘diíferent’ treatment of extended 
image-metaphor — and perhaps tliis is really an example of thc 
genus mixtuin — is liis amplification and explanation of the text 
« Vestigia eius sccutus est pes meus» (Job 23,11), die text for his 
homily on the feast of St. Andrew 53 . After the prothema he begins 
as follows : 

Sicut dictum est, verbum istud scribitur in Job ct Job dixit hoc 
de se. Sed si recte attendatur, potest adaptari sancto Andrcac. Si 
enim intclligamus, qualiter Dcus actcrnus, invisibilis, qui non habet 
membra, habet vestigia; intelligendum est, qualiter habet vestigia et 
qualiter sequenda sunt vestigia eius. Deus enim aetemus non habet 
corpus nisi in persona Vcrbi ex tempore incarnati, sed in se invisi¬ 
bilis manens, describitur per figuras et metaphoras membrorum 
humanorum, non quod illa habeat, sed quia (quod habet) habet istis 
figuris responderé. Unde sicut et dicitur habere pedes, non quod 
habeat eos ad gradiendum, sed sicut pedibus corporalibus sustenta- 
tur homo, sic una virtute omnia sustentantur; unde... eius pes, i.e. 
virtus sustentativa omnium, calceatus est in incamatione... 

and so on throughout the whole homily. Here, too, further reflec- 
tion and examination are suggested. 

Metaphor, then, as seen in word-choice — vignette — explicit 
statement — direct equation — extended image. Hopefully these 
selections and commcnts serve to ¿Ilústrate how pcrvasively Bona- 
venture makes use of metaphorical expression in liis Sermones. 
As I look into ccrtain trends and seek possible groupings of these 
word-usages which attract my attention — and which may be 
only ‘environment-vocabulary’ but may also be truly uniquely 
Bonaventurian — I scc promise of fruitful, future consideration 
and statistical analysis under headings such as: a) medical - scientific, 
b) nature - agricuítural, c) domestic - cuHnary. Such analyses from 
thc Sermones of Bonavcnture and of liis contemporaries could 
provide interesting and significant data towards an understanding 


53 Bonaventüre, op. cit (IX, 470). 
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of the process of verbal conception and symbolic expression of 
experience. Such investigations, however, are beyond the scope 
of tlxis present paper. 

At tlxis point it is time to consider, in more detail diree of 
Bonaventure’s longer Sermones in which the patterns of image- 
metaphor are sustained — enlarged and enlargmg involved but 
with an undercurrent of simplicity that carries one forward... 
and upward! 

The first one is one that has affected me most powerfully 

_the incredible « Refloruit caro mea » which Bonaventure preached 

in 1270 at Toulouse 54 on Easter Monday 55 . This is one of the 
longer sermons in the Quaracchi volume with a collatio following 
it. The richness of inspiration and beauty in tlxis homily is in- 
cxhaustiblc; here, however, I am considering only one all-pervasive 
metaphor-image — omitting minor ones of word, phrase, and 
supplementary image. In die elaboration of the thema, the direction 
is two-fold: caro "mea and ‘refloruit’. It is this sccond aspect 
which I wish to analyze in considering the metaphor-image of 
‘flos’ which moves as a leit-motif under and through the sermón. 
Throughout die course of the sermo, Bonaventure uses — and 
repeats in various case-forms or tenses — 156 times the words 
‘flos’, ‘florere’, ‘floridus’, in his own statements and in the Scrip- 
tural quotations which re-inforce his words. 

Dividing the thema thus: 

«Refloruit caro mea»: Verba ista scripta sunt in Psalmo, et se- 
cundum quod allegorice intclliguntur, dicuntur in persona Christi, 
secundum vero quod moraliter intclliguntur, possunt dici in persona 
cuiuslibct iusti. 


he proceeds to introduce the basic metaphor-image immcdiately. 

Flores sunt primitiae et indicia temporis revirescentis in novam 
aetatem et significant exordia nostrae resurrectionis in Christo ver- 
nantis per gloriac novitatem. 


54 I follow the chronology as establishcd by J. Guy Bougerol OFM, íntroduction 
to the Works of Bonaventure, Pattcrson, N.J., St. Anthony Guild Press 1963. 

55 Bonaventure, op. cit. f 281-288. 
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Aftcr lie lias expanded on tliemes o£ springtiine and of rcsur- 
rection with references to die Passion incidents as well as Oíd 
Testament texts, he continúes: 

Ut igitur ea quae dicentur de sacratissima festivitatc apertius 
clucescant, notandum quod caro nostra ex priniae corruptionis ori¬ 
gine habet et contraxit quattuor dcfcctus lamentabiles et non parvos, 
videlicet opacitatem, foeditatem, gravitatem, fragilitatem vel infir- 
mitatem... 

Inde est, quod has indignitates carnis nostrae Christus cvacuavit 
in resurrectione... Et ideo introducitur cius resurrectionis sub ratione 
floris, cuius sunt quattuor proprietates oppositae conditionibus carnis. 
Flos habet cnim ex parte formae speciositatem, ex parte materiae 
puritatem, ex parte ponderis levitatem et ex parte originis sanitatem. 

Then the relationships are set forth: 

flos habet ex parte: 

formae speciositatem oppositam carnis opacitati 
materiae puritatem oppositam carnis foeditati 
ponderis levitatem oppositam carnis gravitad 
originis viriditatem vel sanitatem 

oppositam carnis infirmitati 

tlience: 

speciositas floris 
puritas » 
levitas » 
suavitas, » 
quae ex virtute 

et ideo 

quattuor floribus floruit caro Christi: sicut rosa, sicut liliurn, 
sicut amygdalus et sicut palma. Rosa excellit decore, liliurn candore, 
amygdalus temporis antecessione, palma duratione. 


indicat 
in 

carne 
Christi 
floris oritur. 


dotcm claritatis 
» subtilitatis 

» agilitatis 

» impassibilitatis 


Floruit ergo caro Christi sicut rosa per pulcritudinem claritatis. 
Sicut enim rosa pulcher est ínter flores, sic claritas lucís ínter 
colores. 

Floruit ctiam caro Christi sicut liliurn per puritatem subtilitatis. 
...qui proter puritatem subtilitatis suae in humanitate sua modo 
floret ut liliurn. 

Floruit enim ut amygdalus per dotem agilitatis. 




MYSTICISM IN METAPIIOR 


377 


Amygdalus cnim, ut tradunt philosophi, proptcr multurn eius 
subtilc humidum et calorcm temperatum ante omnes arbores vesti- 
tur floribus; et quia primo floret Ínter arbores fructifcras ideo agili- 
tatis Christi in resurrectione est indicium... 

Floruit etiam ut palma per dotcm impassibilitatis, quae attribui- 
tur palmae... 

After relating each of these four gifts to the four Cospel ao 
couiits of the Resurrection, Bonaventure concludes the first división: 

sic igitur patet quomodo verbum istud exponatur allegorice,. 
and proceeds immediately: 

Moraliter dcbemus florcre. 

He develops this part as foliows: 

Obtineamus ergo 

spcciositatem claritatis florendo per sapicntiam 
puritatem subtilitatis florendo per temperantiam 
levitatem agilitatis florendo per iustitiam 

sanitatem aut suavitatem impassibilitatis florendo per patientiam. 

Each of these is expanded in its own paragraph in a beautiful,. 
Scriptural, and practica! manner. Then he finishes: 

Et sic patet quod debemus florcre in bonis floribus; sed sunt alii 
quattuor mali flores in quibus non est florendum; et de his dicctur 
in collatione. 

In the collatio , after re-stating briefly what he liad earlier said 
allegorice de Christo and qualiter nos florere debeamus ut conformemur 
resurrectione Christi , Bonaventure continúes: 

Sed sunt quaedam impedimenta quae impediunt ne florcamus; 
unde videndum est quomodo debemus in his florere... 

Primo igitur florere debemus per sapientiam, ut obtineamus 
luminositatem claritatis... sed timendum est, ne quídam sint sicut 
flos pictus, qui impedit, ne florcamus; et iste flos pictus est flos hy- 
pocrisis... 

Secundo debemus florere per continentiam, ut habeamus purita¬ 
tem subtilitatis... sed sunt flores foetidi, qui impediunt... i.e. voluptas 
et luxuria. 

Tcrtio debemus florere per iustitiam ut habeamus levitatem agi¬ 
litatis... sed flores sculpti impediunt iustitiam... flos sculptus habet 
aliquas partes prominentes et significant superbiam... 
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Quarto dcbcmus florero per paticntiam, ut habeanius sanctitatem 
impassibilitatis... sed sunt quídam flores aridi; quia patientia impedí- 
tur per avaritiam... 

and dien he ends: 

Et sic patet quod debemus florerc et quae impediunt ne florcamus. 

This, then, is a brief abstract of thc sermo. Notice, even in 
these excepts, die effective repetition of‘floruit’, ‘florendo’, ‘flores’, 
etc. This is part of the rhydim and cadenee of his literary style 
but, at die same time, it rciteratcs and underscores again and again 
the image of ños wliich is so basic to the « refloruit». 

What is the over-all effect of this sermo on us, his readers in 
the 1970’s — and for Iris congregation in 1270 ? Let us project 
ourselves back into thc situation of hearing the words being preachcd 
in die cathedral church radiant widi Easter blossoms and sunlight 
streaming through the stained-glass Windows. Springtime - Re- 
surrection - new life - ncw hope - present joy a promise of future 
glory ! Hiems transit, imber abiit et recessit, flores appamerunt in térra 
nostra 86 . It seems impossible to imagine — in the jubilation of 
Easter Monday — with the Gospel witness 57 of the happenings 
on the road to Emmaus from wliich the prothema « Cognoverunt 
Dominum in fractione pañis» was chosen — it seems impossible 
that the congregation were not affectively and spiritually upliftcd 
by the múltiple images of rose and lily and almond-blossom and 
palm expoiuided both ‘allegorice’ and ‘moraliter’ in the cmphasis 
of the repeated ‘debemus florere...’. Obviously Bonaventure is 
‘reacliing’ his pcoplc in this way — but, before one can break the 
words of Scripture for others, he must first himself ‘see’ its vitality 
and energizing power for himself. Tliis insight — as I feel it here — 
is not so much in the double thrust of allegorice // moraliter ñor in 
thc intricate arabesques and patterns of the múltiple four-fold 08 
divisions which constandy read horizontally as well as vcrtically 


56 Canticle 2,11 seqq. Bonaventure uses this quotation in support of thc « refloruit» 
text - i.e. 281. 

67 Again, in the pre-Vatican II readings, thc Easter Monday Gospel was Luhe 
24,13-15. 

58 Cf. Ewert Cousins, Mandala Symbolisni in the Thcology of Bonaventure , Uni- 
versity of Toronto Quarterly , 40 (1971), 185-201. 
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— ñor in the amplifications of rose and lily et al. for these are 
Scriptural imagcs as Bonaventure underlincs through his quotations: 

quasi flos rosarum in dicbus vemis 59 
Iustus germinabit sicut lilium 60 . 

The ‘ncwness’ 1 find relates, in part, to liis ability to equate 
convincingly that ‘rosa’ = ‘sapientia’; ‘lilium’ = ‘continentia’; 
‘amygdalus’ = ‘agilitas’; ‘palma’ = ‘impassibilitas’. But more 
importantly liis insight — for me — is revealed in the «startle- 
factor » of the malí flores qui impediunt ne Boreamusl The movement 

— and contrast — that builds as he moves through ños pictus - 
foetidus - sculptus - aridus - arrests and holds the attention. What ? 
How ? is he going to explain and relate that? ...and, yes, ños 
sculptus does havc partes prominentes and that could cqual superhial 
And perhaps wc are consciously or subconsciously cognizant of 
the fact that Bonaventure is thus contrasting cardinal virtucs with 
their opposing vices. But I tliink that the majority in his (or our) 
congregation would remember mostly the vividness of image in 
pictus - foetidus - sculptus - aridus and the reality of their fakeness 
and lifclessness with a sense of distaste and aversión cspccially in 
vibrant contrast to the radiance of fragrant lily, the utter perfec- 
tion of flawless rose, the timely joy of almond-blossom, the en- 
during strength of palm. Does not Bonaventure ‘see’ and cx- 
pericncc all diis dircctly, intuitively, tnystice ? 

Therc are many other re-statements, supporting images and 
Scriptural quotations in the full text which cry out for comment. 
Let me inelude just one more before we proceed to considcr another 
sermo illustrating an extended image-metaphor. In the collado, in 
repeating and expanding upon florere debemus per sapientiam, Bona¬ 
venture ineludes as a supporting Scriptural quotation the verses 
from the Song of Songs 61 : 

Veni, dilccte mi, egrediamur in agruin, commorcmur in villis, 
mane surgamus ad vincas, videamus si flores fructus parturiunt, si 
floruerunt mala púnica. 

His inspired exegesis explains, in part. 


59 Bonaventure, op. cit., 283: Eccl. 50,7. 

60 Ibid., 283: Psalm 92.12. 

61 Ibid., 286: Canticle 7, 11. 
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In quibus vcrbis ostcnditur proccssus animae asccndcntis ad sa- 
pientiam... Inflammata vero anima in se consistere non potest, et 
transcensis ómnibus, per exccssum mentís fertur in contempla- 
tionem sui Creatoris; unde dicit: ‘egrediamur in agrum’: egressus 
enim cst excessus mentís; ager vero latitudo divinac incomprchensi- 
bilitatis... 

After such a powerful interior uplift towards God, his statc- 
ment of the ‘flos pictus 5 i.e. the ‘flos hypocrisis’ is more undeniably 
flat but significant: « quia ille qui pingit, non ponit picturam nisi 
cxterius ». 

For onc of his Pentecost homilies 62 , Bonaventure chose the text: 
« De excelso misit igne in ossibus mcis et erudivit me » ( Thren . 
1, 13). The image-metaphor here— so appropriatcly for the feast 
of Pentecost — is ignis which leaps, darts, flickers with myriad 
patterns of Hght throughout the saino, The following schematic 
analysis shows the progressions: 

Verbum istud est vcrbnm Ecclesiae rccolentis beneficium sibi 
praestitum in solemnitate Pentecostés. Describitur... bcneficium: 
primo - ex parte divinae munificcntis largicntis: de excelso misit 
ignem 

secundo - ex parte Ecclesiae suscipientis: in ossibus mcis 
tertio - ex parte finís consummantis: et erudivit me 
De excelso misit ignem: 

Notandum: 

1) ignis gratiac - Dominus mittit de excelso 

2) ignis culpae - Dominus permittit succendi ab imo 

3) ignis poenae - Dominus immittit medio modo 
1) ignis gratiac habet 

a) luciditatem in aspectu 
/;) caliditatem in actus 
c) agilitatem in motu 
gratia ergo 

a) lucet per cognitionem - per quam Deus oculos illuminat et 
aperit viam 

b) calet per dilectioncm - per quam Deus inflammat corda nostra 

c ) movet per devotionem - quac cor elevat ad superna 
ignis gratiac, igitur, 

a) acccnditur in poenitentibus - per dctcstationem peccatorum 
/;) nutritur in proficientibus - per exsecutioncm mandatorum 
c) pcrficitur in contemplantibus - per recogitationem bencfi- 
ciorum 


62 Ib id ., 341-345, In Pentccosten , sernio 9. 
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2) ignis culpae - diabolus cum ab imo succendit : 

a) fumositatc obnubilat 

b) edacitate devorat 

c) impetuositatc vexat 
ignis: 

a) fumositatis obnubilantis cst error conscientiae qui oculos 
claudit ne videant vanitatem vitac 

b) cdacitatis dcvorantis est ardor concupiscentiae: 

1) ignis concupiscentiae camalis 

2) ignis avaritiae sive concupiscentiae 
oculorum devorat sine satictate 

c) impctuositatis molestantis est furor iracundiac 
ignem istam oportct exstinguerc: 

a) lignorum subtractione - i.e. occasionum cvitatione 

b) aquae superinfusione - i.e. lacrymarum effusione 

c) venti perflatione - i.e. in extremo examine ubi Dominus 
in spiritu vehementi exstinguet per iram 

3) ignis poenae 

1 - de imo - ad meritum culpae 

2 - de excelso - ad iudicium divinae iustitiac 
ignis cst in duplici differentiae 

A - ignis pracsentis tribulationis - est sustinendus 

B - ignis sempitcrnae damnationis - cst praecavendus 

A - debet sustinerc 

a) quia purgat 

b) quia probat 

c) quia consolidat 

B - cst formidandus ct praecavendus 

a) quia inexstinguibilis 

b) quia intolerabilis 

c) quia inevitabilis 

In reading — i.e. hearing — the sermo , however, it is not tliis 
carefully constructcd and balanced presentation tliat lias impact. 
It is rather the flickering flames of firc that one sccs and fcels and 
touches through the constant repctition of ignis (127 times in 
various case-forms); of vcrbs meaning ‘burn’ (43 times) in varying 
degrees of intcnsity (e.g. accendo - exardesco - inflammo - con- 
buro); and espccially in the relatcd images of smoke and wind, 
of logs and kindling, of forge and kiln. Thcrc is a rhythxnic 
movement of word and phrase. In lucet... calct... movet , sound and 
meaning leap and dart in mosaic of light while the harsh roughness 
and sputtering sound of « fumositate... edacitate... impetuositate » 
forcibly repcl. The consistency of image-metaphor wliich Bona- 
venturc designs in this Pentecost sermón is amazing and at the 
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same time dccply penetrating. He constantly, almost casually, 
filis the homily witli « fire » by means of examples, expressed iii 
vignettes, wliich are really lancéis. Their total effect borrows words 
from W. Golding 63 : 

The most solid thing in thc nave was the light. It smashcd through 
the rows of Windows in the south aislé, so that they explodcd with 
color... 

A few examples of these lancets will explain themselves: 

...bona enim opera habent se ad caritatcm sicut ligna ad ignem... 
Sicut enim ignis non potest durare sine lignis, sic nec gratia Dei 
et caritas sine bonis operibus... 

...quia sunt impatientes et ita fáciles ad iracundiam sicut stuppa 
ad flammam... 

...sicut enim ignis matcrialis consolidat vasta terrea et non con- 
sumit, sic ignis tribulationis, bona vasa spiritualia... 

...Faber autem iste est diabolus, qui sufflat ad accendendum ignem 
peccati. 


One has so entered into dais sensuous experience of firc, of 
light, of upward thrust in dizzying ascent that one fails to ques- 
tion — or even to notice — that Bonaventure has not returned 
to the second and third subdivisions of his initial text. The hearer’s 
imagination, emotions, intelhgence are seared by circling, re- 
forming jire-\ights ! 

Thirdly, let us briefly reflect upon one of thc lovcly Christmas 
homilics of Bonaventure 64 . Taking as his thema the verses from 
Eccl. 43, 12-13: 

Vide arcum et benedic eum qui fecit illum; valde spcciosus est 
in splendore eius. Gyravit caelum in circuitu gloriae suac, manu 
Excelsi aperuerunt illum. 

He explains: 

Sub metaphora ergo iridis sive caclestis arcus Dei potcntia nobis 
inclinata per humanitatem ostenditur... 


63 W. Golding, The Spire , New York: Harcourt, Bracc and World, 1964, p. 4. 

64 Bonaventure, op. cit. y 112-113: In Nativitatc Domitii, sertuo 4. 
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Nota ergo, quod Christus natus dicitur arcus caelcstis propter 
octo proprictatcs virtuales, quac sunt in arcu secundum repraesen- 
tationem et fuerunt in Christo nato per omne tempus secundum 
veritatcm. 

The rest of the sernio then States and defines these eight quali- 
ties and equatcs them to Christus natus — each one supportcd by 
a Scriptural quotation referring to a rainbow! Perhaps one exam- 
ple will clarify: 

(Arcus) per sui resolutionem in pluviam vel in rorem inferiora 
fecundat, superiora screnat. Sic Christus natus per sui ipsius exinani- 
tionem et largifluam influentiam et bcnedictioncin humanum genus 
in Deum fecundavit et angelicam naturam de sui reparatione iu- 
cundavit: Apparebit arcus mcus in nubibus, et rccordabor foederis 
mei vobiscum (Génesis 9, 14). 

Once again, the image-metaphor of ‘rainbow’ arches over and 
suffuses mystice the reflections wliich Bonaventure expresses ‘sub 
metaphora’ of tlie inenarrabile mysterium et admirabile sacramentum 
et inexplicabile benejicium 65 which is the Christmas celebration. 

In conclusión, let me remark again how constantly, continu- 
ously, and clearly metaphor in múltiple ways pervades — im- 
pregnates — the fiber of Bonaventure’s expression and therefore 
necessarily refleets his thought-process. In order to speak in image 
and metaphor, one must ‘sce’ in this way. 

That a phenomenon of the physical world can be the adequate 
expression of an inner expcrience, that the world of things can be 
a symbol of the world of the mind, is not surprising... The universal 
Symbol is the only one in which the rclationship bctween the symbol 
and that which is symbolized is not coincidcntal but intrinsic. It is. 
rooted in the expericnce of the affinity between an emotion or 
thought, on the one hand, and a sensory expcrience on the other. It 
can be callcd ‘universal’ because it is shared by all mcn... 66 . 

Word-choice, vignette, explicit statement, direct equation ex¬ 
tended image — all of these attest to the ‘universal’ quality of 
symbol and metaphor for each of us reaets to Bonaventure’s words 
and images as immediately and as rcsponsively as they did in his 


65 Bonaventure introduces his reflections in these words - cf., 113. 

66 Erich Fromm, The Forgottcn Laugnage , New York: Grove Press Inc., 1951, p. 17.. 
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own lifetime. Blessed Francis of Fabrianus (d. 1322) has left us 
the following contemporary witness 67 : 

Hic iam dictus Fratcr Bonaventura vir eloqucntissimus fuit, 
mirabilis in intellectu sacrae Paginae ct totius sacrae thcologicae, 
pulcherrimus sermocinator ad clerum et pracdicator ad populum, 
in cuius praesentia ubique terrarum omnis lingua silebat. 

Widiout doubt Bonaventure was a trained rhetorician — a 
master craftsman— and a lcarncd theologian; but diere is «some- 
diing more » diat dirobs and pulses through his words. This is 
best stated in dic words of Cicero in Pro Archia: 

Ego multos homines cxcellenti animo ac virtute fuisse sinc doctrina 
ct naturae ipsius habitu prope divino per se ipsos et moderatos et 
graves extitisse fatcor; etiam illud adiungo, saepius ad laudem atque 
virtutem naturam sine doctrina quam sinc natura valuisse doctrinam. 
Atque idem ego hoc contendo, cuín ad naturam eximiam et inlustrem 
accesserit ratio quaedam conformatioquc doctrinae, tum illud nescio 
quid praeclarum ac singuiare soleré existere 68 . 

Doctrina - natura: ars - ingenium: technique - insight: exterior - 
interior: the world of diings - the world of the mind: metaphor 
touching mysticism - mysticism expressing itself in metaphor... 

One wonders how it all happened. Is such perccption germane 
to Bonaventure’s thought-process from his childhood or did some 
experience(s) in his life nourish and fructify a quiescent seed ? 
At what point did « ars» mcrge with «ingenium » to become tliat 
« nescio quid praeclarum ac singuiare » ? I, personally, am certain 
that the expcrience — visión — ‘happening’ on Mt. Alverno in 
Octobcr of 1259 was deeply significant — perhaps responsible. 
As Bonaventure himself relates in the prologue to his Itinerarium 
Mentís In Deum — and as the reredos in the Friary chapcl at St. 
Bonaventure University so beautifully re-presents: 

...contigit ut nutu divino... ad montem Alvcrnae tanquam ad 
locum quietum amore quaerendi pacem spiritus declinarem, ibique 
existens, dum mente tractarcm aliquas mentales ascensiones in Deum, 
Ínter alia occurrit illud miraculum, quod in pracdicto loco contigit 


67 Citcd in the cssay, De vita seraphici doctoris , Opera Onmia , t. X, p. 41; cf. also, 
Voices of Bonaventure , The Cord, XXI, 2 (Fcbruary 1971), p. 43. 

68 Cicero, Pro Archia , VII. 
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ípsi beato Francisco, de visione scilicet Scraph alati instar Crucifixi. 
In cuius considcratione statim visum est mihi, quod visio illa prae- 
tenderet ipsius patris suspensioncm in contemplando et viam, per 
quam pervenitur ad eam. Nam per senas alas illas rccte intelligi pos- 
sunt sex illuminationum suspensiones, quibus anima quasi quibusdam 
gradibus vel itineribus disponitur, ut transeat ad pacem per estáticos 
cxccssus sapientiae christianae. Via autem... 69 . 


This insight — tliis ‘visio’ — this ‘miraculum — this direct 
expcrience of God is so wrapt widi symbol and image and die 
awakencd awareness that Seraph = Christus and alae = suspen¬ 
siones = itinerarium in Deum that die inner experience floods forth 
-vía sensory, tangible things. 

The mythmaking mind exhibits a sort of consciousness of the 
rclationship bctween its product and the phenomenon of language, 
though characteristically it can express this relationship... only in 
images 70 . 

It is in tliis light of revelation-realization that the incrediblc 
number of mystical opuscula which Bonaventure writes in the 
year immediately after ‘Alvertio’ should be read 71 . The impact 
of Visio’, of image-metaphor is clearly seen in the Lignum Vitae 
which Bonaventure wrote in 1260. He explains in the prologue 72 
beginning with the text from Galatians 2, 19 «Christo conjixus 
sum cruci »: 

Et quoniam imaginado iuvat intelligentiam, ideo quae ex multis 
pauca collegi in imaginaria quadam arbore sic ordinavi atque dispo- 
sui, ut in prima et ínfima ramorum ipsius expansione Salvatoris 
origo dcscribatur et vita, in media passio, et glorificado in suprema. 
Et in prima quidem ramorum series quatuor altrinsecus secundum 
alphabeti ordincm ponentur versiculi, similiter in secunda et tertia, 
ex quorum quolibet instar fructus única pullulatio pendet, ut sic 
sint quasi duodecim rami afferentes duodecim fructus iuxta myste- 
rium ligni vitae. 


69 Bonaventure, Itinerarium Mentís in Deum , Prologas , 2. 

70 Ernst Cassirer, Language and Myth , tr. Susannc K. Langcr, New York: Dover 
Books, 1946, p. 81. 

71 E.g. De triplici via , De V fest. pueri Jcsu , De pcrjectione vitae ad sórores. 

72 Bonaventure, Lignum vitae , prologas , 2. 
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Is it too unlikely that Bonaventure’s combination of ‘imagi¬ 
nario’ and ‘intelligentia’ is tlic same as Cassirer’s ‘creative imagina- 
tion’ and ‘discursive logic’ ? And does one not feel thc vigorous 
‘pullulatio’ which grows as Bonaventurc speaks ? 

Because wc know the dates of these treatises we can look for 
a dcvelopment in thc use of metaphor-image from the Cotmnen- 
tarii in Libros Sententiarum through thc Collationes in Hexaemeron. 
Thcre are significant points of contrast-comparison betwcen the 
Breviloquiutn and the Itinerarium. With the Sermones, however, 
we encounter the difficulty that most of them are undated. Al- 
though Fr. Bougerol 73 has estabhshed the group of fifty sermons 
de tempore which Bonaventurc liimsclf edited and published in 
1252 while he was a young teacher at Paris, thc dates for only 
a few of the later ones ha ve been vcrified. It is tempting — and 
for me, absolutely certain — to ‘see’ a richcr, deeper, more direct 
and mystical use of image-metaphor in tlie sermons preached after 
Alverno. But this may be based on subjcctive intuitíon rather than 
objective criteria. What is undeniably certain, however, is that 
a study of word-choice and image in the Sermones of Bonaventurc 
refleets these expressions as being in direct touch with his mystical 
experience. 


<3 J. Guy Bougerol, OFM., Introduction to the Works of Bonaventurc, Paterson, 
N.J.: St. Anthony Guild Press, 1963, trans. Jóse de Vinck, pp. 146-147. 
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LA STORIA NEL PENSIERO DI SAN BONAVENTURA 


Summarium. - Notio bonaventuriana historiae definitur ct 
cxplicatur ad luccm operarum sancti Doctoris, praesertim 
Collationum in Hexaemeron , in quibus Bonaventura notat 
quod Historia tota cst sacra vel, in aliis verbis, Historia Ec- 
clcsiae. 


San Bonaventura lia composto opere di storia — che ovvia- 
mente non potevano conccmere che san Francesco d’Assisi c Pinizio 
dell’Ordine religioso dei Minori — e si potrebbe studiare il con¬ 
tributo da lui recato con esse alia migliorc conosccnza di un per- 
sonaggio e di un periodo; ma il nostro interesse per il momento 
c diverso, anche se afFme, e concerne piuttosto la ricerca relativa 
al concetto che egh aveva di storia, che cosa pensasse di quella 
disciplina, a quali critcri si adeguasse, quali fmi essa perseguisse e 
quale posto occupasse ncll’enciclopedia del sapere umano. Tale 
studio puó aiutarc ad intendere esattamente la concczione globale 
che gli uomini del Medio Evo avevano dclla vita c della rcaltá, 
e consente di enucleare un problema che c sempre attuale e impor¬ 
tante, benchc la nostra mentalitá in proposito sia assai diferente 
da quella allora imperante, dato che ora siamo piü sensibili al 
divenire delle cose e le situazioni ci appaiono meno statichc. 

Ai fmi dell’anahsi da compiere lo scritto bonaventuriano piü 
utile é qucllo intitolato Collationes in Hexaemeron , composto nella 
primavera del 1273 mentre il Santo si trovava airUniversitá di 
Parigi; il lavoro non e molto noto, ma, a giudizio dei competenti, 
é « una delle opere piü originali, piü ricche e fors’anche piü potenti 
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della let'cratura ccclcsiastica», « un libro stupcfacente », la «piü 
significativa filosofía dclla storia del Medio Evo », e pertanto mc- 
rita un’attenzione maggiore di quella frnora avuta. Il suo vero 
titolo sarcbbe Illuminationes eccíesiae, e con esso restercbbc meglio 
prccisato il suo carattere, quasi una guida oíferta per illuminare i 
diversi momenti dclla storia, una luce proiettata sopra un campo 
sconosciuto e pieno di buche od ostacoli. L’altro titolo sean disce, 
invece, le tappe fondamentali del cammino da pcrcorrere e si ri- 
collega ad un’illustre tradizionc della letteratura cristiana antica 
(in particolare va citato sant’Ambrogio, che fu senza dubbio la 
guida di Bonavcntura in proposito e nc alimentó il pcnsicro quasi 
del tutto). 

Il maestro del pensiero religioso e filosófico deH’Occidentc fu, 
nondimeno, sant’Agostino d’Ippona, e da lui si deve prendere le 
mosse anche sull’argomento storico e metodológico. Il tempo e 
— secondo una sua celebre formula — una distensio animi, cioc 
non soltanto una succcssionc d’istanti staccati, non una rcaltá fí¬ 
sica materiale, non un mutarc senza posa dclle cose esterne, bensi 
una coscienza continuata che unifica e da consistenza ai vari mo¬ 
menti ; in un tempo siffatto le persone singóle, decidendo in piena 
liberta caso per caso, agiscono e, con la loro scclta, fanno assumere 
un valore positivo o negativo ai vari gesti e pongono le condizioni 
per la felicita e il perfezionamento proprio od altrui, owero per 
il loro contrario. Cosí si passa dall’individuo — attore della sto¬ 
ria — alia collettivita, a quella «societas hominum» nella quale 
e per la quale si fa propiciamente la storia, dato che gli istanti e le 
liberta non assurgono a vera storia che quando sono concretati nei 
gruppi umani, nei popoli e nclle civilta, ncllc istituzioni ed awe- 
nimenti degni di memoria. La storia non c una serie di biografíe 
isolatc, ma un «acvum», un « cursus», in cui ciascuno fa la sua 
parte, « da un suono c poi scompare », ma di qucllo che ha fatto 
e dato deve rendere ragione e su di qucllo verra giudicato. 

Un tempo cd una storia cosí conccpiti non sono — come in 
tanta parte del pensiero greco — una degradazione, un passaggio 
dall’Uno al moltcplice, dall’immutabile al mutevole; anzi sono un 
attributo positivo della creatura, un suo modo d’csserc che l’arric- 
chisce e potenzia, la fa piü saggia e buona (se sa servirsene bene). 
Si tratta, insomma, di una tensionc verso falto, Dio, che é anche 
un prendere coscienza del fatto che, al di la di qucllo che passa 
o si trasforma, c c una durata continua che tutto ricapitola in sé. 
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In tal modo puó avvcnirc un passaggio logico alia rivelazione, ossia 
si puó attingcrc da essa le linee maestre di una spcculazione tro¬ 
vando nella Bibbia materiale e suggestioni a non finiré. Nel Me¬ 
dio Evo il Libro Sacro era lctto e « ruminato » molto piü di oggi 
(« semper ruminanda sunt dulcia Scripturae cloquia ») con una ca¬ 
pacita di applicazioni quasi inesauribilc non soltanto in campo 
pratico, morale, ma — cosa che ora c’intercssa ancora di piü — 
nclfambito escgetico e delle dottrine storiograficlie. 

Cerchiamo di cogliere le osservazioni piu pcrsonali di san Bo- 
naventura, quclle che si staccano maggiormente dal bagaglio co- 
mune di ogni biblista mcdiocvalc, rivelando invccc una posizionc 
che si spicga solamente in virtü di influcnzc nuove ed un pó « extra¬ 
vagantes », come si vcdrá piü avanti. 

Accostandosi alia Bibbia per trovare una risposta relativa alia 
periodizzazionc storica, Bonaventura vi incontrava due numcri 
fatidici, il 6 e il 7, sei giorni di lavoro c uno riposo, cioe sci cta 
storiche e una per l’etemitá, o, che e lo stcsso, sette periodi; ma 
questo sarebbe stato troppo semplice per un ingegno sottile come 
quello dcgli Scolastici, ed allora incominciano i ricami, le suddi- 
visioni, la riccrca di riposti significad (cfr. In Hcxaem. coll. IV, 
II, 11 scgg.). Né basta, perché ad ogni giorno viene assegnato anche 
un personaggio storico, e cosí si trova, nell’ordine: Adamo, Noé, 
Abramo, Mosc, David, Osea, Cristo per un primo gruppo; gli 
Apostoli, papa Clemente romano, papa Silvestro, Lcone magno, 
Gregorio magno, Adriano I per il secondo, che ha come ultimo 
espolíente «a clamore angeli», un’espressione mcritevole di un 
commento a parte, come si vedra in seguito. Soltanto una lettura 
delle molte pagine dedícate dall’Autore a questo argomento con- 
sentircbbe di penetrare nella típica mentalita medioevale che amava 
trapassarc súbito dal fatto concreto, dal dato storico csatto e pre¬ 
ciso, a considerazioni gcncrali c ad applicazioni etiche, con un fa- 
ticoso proccsso di ricostruzionc storica non privo di errori crono- 
logici e di spostamenti arbitrari ma sempre dominato dal vivo 
desiderio di vedere piü addcntro nella rcalta (intus - legere nei 
fatti per trovarvi la spiegazione appropriata). 

Al di sopra delle divisioni cronologichc e dei periodizzamenti 
simbolici vi é comunque un taglio nettissimo nella serie dei secoli, 
un fatto único ed eccczionalc che sta al centro c domina la storia, 
la venuta del Cristo; con essa un’cra si chiudeva ed un’altra si 
apriva ed il Cristo diveniva il principio di un «testamentum acter- 
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num». É noto pero clic, proprio al tempo di san Bonaventura, 
tale concetto era controverso perche i seguaci di Gioacchino da 
Fiore — moho difíusi tra i Francescani « spirituali» — auspicavano 
invece un tcrzo regno dopo il secondo, di Cristo; va attribuito a 
mérito del Bagnorese averc dimostrato in proposito una notevole 
originalita rispetto ai predecessori cd essere riuscito a piegare al- 
l’ortodossia quclla scuola interpretativa togliendole gli aculei piü 
pericolosi ed accoglicndone gh spunti fecondi. 

Si ripeteva di solito che con l’awento del Cristo si era aperta 
la settima etá, cioé che, dopo una lunghissima preparazione, il 
ciclo storico si chiudeva con un’ultima tappa priva di possibilita 
di ulteriori sviluppi. In hnea di massima anche Bonaventura si 
adcguó a tale criterio, né poteva essere diversamente dato che era 
un credente e partccipava dclla cultura del suo tempo, pero egli 
pose altrove l’accento evidenziando la centralita del Cristo nella 
storia, e quindi precisando che da Lui — che é il termine medio — 
possono partirsi ancora altrc realizzazioni; a giudizio del Ratzingcr 
tale nozione é « der Grundgedanke von Bonaventuras Geschichte- 
schema ». Egli ha parlato di un « egressus a Dco » e di un « regressus 
ad Deum » aventi entrambi il perno nel Cristo, e si potrcbbe raf- 
figurare in questo modo il processo: 

Deus 

t 'l' 

regressus egressus 

t I 

Christus 


Il punto essenziale c il peccato originale, che ha fatto dccadere 
l’uomo, l’ha separato dal bene eterno c 11 c ha diminuite le capacita 
intcllcttuali non facendo piü assolvere loro il compito essenziale, 
che é qucllo di riportarc dal creato al Creatore. Poiclic, malgrado 
tutto, rimane nell’animo umano un desiderio di Dio, un amorc 
per 1 infinito che nulla puó soddisfare, ecco che la scontentezza che 
ci prende davanti a ció che vediamo, possediamo, amiamo, ci ri- 
porta, magari indirettamente, al Sigtiore. In sostanza, siamo davanti 
all’agostiniano «inquietum est cor nostrum doñee requiescat in 
Te » e si ripetono qui le grandi linee del Yltinerarium mentís in Deum, 
che é il motivo dominante di tutta la produzione bonaventuriana. 
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Se il mondo viene letto in chiave divina, come un’elevazionc, ces- 
scra di essere un libro chiuso e diventera ben comprensibile. 

Ferma restando la centralita storica del Cristo e messa ben in 
chiaro la sua funzione illuminante e di guida («supra nos levari 
non possumus nisi per virtutem superiorem nos elevantem », sono 
dichiarazioni di Bonaventura), entra in scena ora un altro personag- 
gio, rnolto caro al nostro Autore, san Francesco d’Assisi, ed c a 
questo punto che si puó constatare Topera prudente e saggia che 
il Bagnorese ha compiuto per ridurre Tesegcsi gioachimita nei 
limiti della tradizione. In maniera elegante ed opportuna egli ab- 
bassó il suo Fondatorc da una funzione troppo alta ma pericolosa 
— iniziatore di una nuova eta storica, in pieno parallelismo col 
Cristo si che Assisi diventa « Oriente» e la vita di Francesco é 
Tesatta imitazione di quella di Gesü — al compito di banditore di 
una parola di fede, alTazione restauratrice di un’autentica spiritua- 
lita cattolica. Entro tali limiti si poteva ben parlare di una « con- 
formitas Christi» ed affermare che Francesco aveva dato principio 
ad una « conversio » decisiva per tutta la Chiesa; egli era il Battista, 
T« ángelus signatus», ma Cristo rimaneva il fulcro di tutto il si¬ 
stema storico mondiale e sarebbe stato gravemente erróneo az- 
zardarsi a pensare diversamente. All’Assisiate ed al suo Ordine 
rimaneva il mérito di un eroico adeguamento al modello divino 
con un anelito di perfezione ottenuto mediante il sacrificio e la 
rinuncia. 

In un argomento come il presente, non puó mancare anche la 
parte relativa alTAnticristo, ed infatti Bonaventura pagó il suo 
scotto trattandonc nelle Collationes, ma convcrra tentare il supe- 
ramento di quel tanto di ostico che inevitabilmente é connesso al 
tema per cogliere piuttosto il núcleo di veritá contenutovi, ossia 
Toricntazione cscatologica della storia implicita nclla concczione 
cristiana di essa. Non é casuale che apocalissi — cioé revclatio — 
indichi una speranza, la promessa di quello che di ccrto sará ma 
che non si vede ancora se non in modo confuso e per riflesso. 

Per Bonaventura TAnticristo non é solo un essere od un acca- 
dimento futuro e lontano, ma c compresente in qualsiasi momento 
storico ed agisce ognora in antitesi al bene con un’influenza diretta 
e pesante, di guisa che la storia é il risultato di tale lotta, o ducllo, 
ed c simile alia corrente elcttrica che da la scossa solo dal contatto 
dei due poli, il positivo e il negativo, entrambi indispensabili e, nel 
loro genere, utili. Ma vi é di piu: anche in mérito alT Anticristo 
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vi é nel pensiero del Bagnorese un rapporto speciale col posto da 
lui assegnato a san Francesco nella storia umana e cristiana: infatti, 
se — osserva il Nostro — con la predicazione dell’Assisiatc si e 
compiuto un passo avanti nel «decursus temporum », non vi puó 
essere dubbio che anche nel settore negativo si deve essere veri- 
ficata qualchc modificazione per effetto di quell’intrcccio di bene 
e di male sul quale ci siamo sofFermati piü sopra. La passione del 
Signore si é rinnovata nci tormenti della sua Cliiesa ad opera di 
un « princeps» persecutorc (Federico II ? qualcuno che ancora do- 
veva venire ?). 

Al suo Ordine Bonaventura afFidava Falta incombcnza di fron- 
teggiare Foffcnsiva, non perché la gerarchia ecclesiastica non l’avrebbe 
saputo fare, o — tanto peggio — perche, come ritenevano i Fran- 
cescani esagitati, in essa vi fosse qualcosa di satánico, babilónico, 
ma perche i veri flgli di Francesco potevano permeare di spiritua- 
lita Forganismo burocrático cattolico dando luogo ad una «subli- 
ínis cathedra », ad una « clara doctrina », ad una piena corrispon- 
denza tra l’ordinamento csteriore e la disposizione d’animo interna 
(« si autem sic esset ordinario interius sicut exterius, oprima csset »). 
In una situazione del genere, il nemico di Dio non avrebbc maí 
avuto la possibilitá di prevalere, anzi il Regno si sarebbe attuato 
dentro e fuori di noi. 

Conchiudendo, per Bonaventura tutta la storia é sacra o, che 
c lo stesso per lui, é storia della Chiesa; anche le menzioni di uomini 
e fatti proFani vengono sempre compiute in riFcrimento alio svi- 
luppo della Chiesa ed alie Fasi della sua realizzazione storica. Un 
altro schema bonaventuriano presenta tali parallelismi: 


tempus 



ecclesiae 

iniriatae dilatatae consummatae, 


initiatae promolae deFicicntis 


ed c sintomático che egli non si sia reso conto — come i suoi con- 
temporanei, d’altronde — che la consummatio che stava per venire 
Fosse assai diversa dal riimovamento spirituale da loro auspicato, 
essendo, inFatti, la crisi suprema dell’unita cattolica europea occi- 
dentale nel campo della Fcde, della cultura, della politica. Nondi- 
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meno, buttati a mare gli schematismi e le impalcature, si puó co- 
gliere il messaggio contenuto dietro quei simbolismi e le faticosc 
simmetric; nella storia qualcosa di nuovo nasce, cresce, fiorisce e 
da frutti, e se poi scompare, lascia un segno, significa un arricchi- 
mento, é un passo avanti compiuto tra errori, deviazioni, smarri- 
menti. San Paolo aveva giá detto che noi siamo « collaboratori di 
Dio » e ció non puó awenire che nella storia, in quello che com- 
piamo responsabilmente, e sant’Agostillo aveva riconosciuto che 
«Arcliitectus acdificat domuni mansuram per machinas transita¬ 
ras », ossia « vocans temporales, faciens aeternas». In tale linea ideale 
s’inscrisce anche san Bonaventura con le sue acute riflessioni sulla 
teología storica. 


Guy-H. Allard 
Montrcal 


LA TECHNIQUE DE LA «REDUCTIO» 1 
CHEZ BONAVENTURE 


Summarium. - In methodo didáctico Bonavcnturac, rcductio 
non cst tantum processus. Ad notionem accuratam invenien- 
dam, ncccsse cst investigare pracsupposita lógica talis proces- 
sus: 1. De natura rcductionis; 2. De usu rcductionis; 3. De 
limitibus rcductionis; 4. De campo applicationis rcductionis; 
5. De resolutione eiusque relationc ad reductioncm. 


On trouve bien peu de choses dans les études bonaventuriennes 
sur ce procede logique de la rcductio. Dans le Lexique Saint Bonaven- 
ture 2 , le mot cst absent; l’index de la grande édition du conunen - 
taire des Livres des Scntences 3 , renvoie a une quinzaine de passages 
relatifs a rcductio ou a resolutio , alors que j’ai pu en denombrer 125 
environ dans la proportion de 30 (resolutio) a 95 (rcductio). Trop 
souvent, me semble-t-il, rattention des chcrcheurs ne se porte 
qu’occasionnellement sur ce problémc avec la conscquence que 
les informations que nous en avons sont fragmentaires, non systé- 
matiques 4 . Le P. J.-G. Bougcrol, dans son Introduction a S. Bo- 


1 Bonaventure prefere tres nettement ce terme á cclui de resolutio; malgrc leur sy- 
nonyinie, il existe quelques nuanccs qu’on élucidera plus loin. 

2 Public aux Editions franciscaincs, Paris, 1969. 

3 Voir Pindex de la grande edition Opera Oninia (Quaracchi), Indices in tom. I-IV. 

4 Voir E. Gilson, La philosophie de s. Bonaventure , Vrin, Paris, 1953, pp. 319-320; 
101; 353. Breves indications du regrette Michaud-Quantin dans Pintroduction de 
sa traduction du De reductione artiuni ..., Editions franciscaincs, Paris, 1971, p. 34. Rarc- 
ment done le conccpt cst ctudic pour lui-méme mais plutót en fonction de ses appli- 
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naventure, est un des plus explicites sur les procedes mcthodolo- 
giques de Bonaventure, quoiqu’il paraít recomiaítre insuffisamment 
exploré ce domaine et incertaines nos connaissances lorsqu’il pro¬ 
pose: «il serait utile de definir jusqu’á quel point on resterait fi- 
déle a la pensce de S. Bonaventure en reservan t a la premiére forme 
(a l’ordre du savoir épistcmologique et métaphysiquc) le terme de 
resolutio pour conservcr á la seconde (a l’ordrc de la vie) le terme 
de reductio dans son sens le plus strict» * * * * 5 . 

C’est pour tenter d’cclaircir un peu cette question que j’ai 
entrepris des recherclies limitces, pour le moment, aux Commen - 
taires sur les Liares des Sentences et au De reductione artium 6 ... Nous 
admettons tous que la reductio est «l’áme de la technique du rctour 
a Dieu», surtout qu’elle est plus qu’unc simple technique; en effet 
nous savons qu’elle a serví de modele pour penser les dioses tliéo- 
logiques, métaphysiques, mystiques, morales, physiques et épisté- 
mologiqucs. Encoré faut-il, afín prccisement de mieux saisir l’impact 
de ce modele sur ses múltiples applications, ne pas perdre de vue 
la nature de ce procede logique, ses lois de fonctionncment et les 
limites de jeu que cet instrument impose. Au meme titre que la 
maieutique socratique, le doute cartésicn, la dialectique hégelienne, 
le mouvement circulaire dyonisicn, la quaestio scolastique, la dc- 
monstration aristotélicienne, la reductio platonicienne est une activité 
discursive qui circonscrit une aire scientifiquc et découpe un champ 
du savoir. C’est moins sur les contenus de pcnsce que sur les mé- 
canismes forméis de cette méme pensée que portent les remarques 
qui vont suivre. Il importe a mon sens, de dégager le sous-sol 


cations en théologic ou en mystiquc; c’cst le cas de A. Gerken, La Théologie du Verbc, 
Editions franciscaines, París, 1970, pp. 151-165; de Sister E. T. Healy dans son com- 
mentaire du De reductione. .., Saint Bonaventure College. Ncw-York, 1939. Je remarque 
bcaucoup de flottement dans sa traduction du terme reductio; comment en effet le meme 
mot pcut-il signifier to lead back (no 4), to be compared (no 7), to be reduced (no 8) ? Ana- 
lysc de la tradition manuscritc du titre dans A. Epping, Zu Bonaventuras Schrift De re¬ 
ductione, dans Wisscnschajt und Weisheit , 27 (1964), 101-104; considcrations thcologico- 

mystiques par A. Engemann, Erleuchtungslchre ais Resolutio und Reductio nach Bonaven- 
tura , dans Wissenschaft und Weisheit , 1 (1934), 211-242; cgalement B. Trimolé, Deutung 

und Bedeutung der Schrift des hl. Bonaventuras De reductione..., dans Runfie Lcktorenkonfcrenz 

der deutschen Franziskaner , Werl, 1930, pp. 98-121. 

5 Public chcz Dcsclcc et Cié, 1961, p. 228; voir cgalement les pages 117-120. 

6 Pour les commcntaircs sur les sentences, j’utilisc Pcdition Quaracchi Opera theo- 
logica selecta (editio minor) en trois volumes, et la grande édition pour le De reductione , 
Opera Omni a, V, 319-325. 
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logiquc sur lcquel repose l’édifice de la pcnsée bonaventurienne et 
d’évaluer les limites formelles á rintérieur desqucllcs elle évolue. 
Si un texte prend un sens plus complet quand il est situé dans son 
contexte, alors les donnces métaphysiques, théologiques et mysti- 
ques de la pcnsée bonaventurienne devraient recevoir un relief 
nouveau et plus saisissant observées dans le cadrc de leurs mé- 
canismes logiques. 

Il sera d’abord question 1) de la nature de la reductio , 2) des 
lois de son fonctionncment, 3) des limites qu’elle impose, 4) de 
son champ d’application. Par la suite, quelques nuances scront 
apportées sur le sens des termes reductio ¡resolutio. 


1 - La nature de la « reductio » 

Bonaventure a beaucoup utilisé la reductio; á l’instar de Tilomas 
d’Aquin 7 , il a conscience de l’originalité de ce procédé et de ses 
exigences. Mais il n’est pas un logicien qui aurait composé des 
traités de logique, il est avant tout un théologien si bien qu’on 
ne trouve pas chez lui de longucs descriptions de la nature et des 
démarclies de la reductio. Il demeure que les catégories logiques ont 
«informé » sa pensée, et si elles sont présentes dans son oeuvre, 
c’est a la maniere d’un legs de la tradition. Il n’est peut-étre pas 
inutile en conséquence de rappeler bricvement ce que cette tra¬ 
dition nous apprend de la nature de la reductio. 

La reductio est une des quatre grandes opérations de l’csprit; 
avcc la divisio , la defiuitio et la demonstratio , elle constitue la cliarpcntc 
essenticlie de la dialectique 8 . Mais comme il ne peut y avoir de 
reductio sans divisio , ni de resolutio sans compositio , il arrive que ces 
termes fonctionncnt par paire et ne se comprennent bien qu’cn 
les comparant l’un á l’autre. Dans son Peri Phuseon, Jean Scot Eri- 
géne nous explique bien la nature du dyptique reductio ¡divisio: 
« Analusis proprie de solutione propositarum questionum dicitur; 
analutiké vero de reditu divisionis formarum ad principium ejusdem 

7 Conimc chaciin sait, l’analysc de ccs questions a cté beaucoup plus systématique 
pour l’oeuvrc de Thomas d’Aquin; voir par excmple P. Chenu, Introduction a l'étude 
de saint Tilomas d’Aqtiin, Vrin, París, 1950, pp. 160-162; La théologic au Xlle sibcle, Vrin, 
París, 1957, pp. 339-341; 377. L.-M. Rígis, Analyse et synthbse dans Voeuvre de saint Tilo¬ 
mas , Mélanges Martin , dans Studia medievalia , (1948), 303-330. 

8 Voir Jean Scot Erigene, De Praedestinatione , 1,1. 
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divisionis. Omnis enim divisio, quae a Graccis tnerismos dicitur, 
quasi deorsum descendens ab uno quodam dcfinito ad infinitos 
números vidctur, hoc est generalissimo usque ad specialissimum. 
Omnis vero recollectio veluti quídam reditus, iterum a specialis- 
simo incohans, et usque ad generalissimum ascendens, amlutiké 
vocatur. Est igitur reditus et resolutio individuorum in formas, 
formarum in genera, gencrum in ansias, ousiarum in sapientiam et 
prudentiam, ex quibus onuiis divisio oritur, in easdemque fi- 
nitur » 9 . 

La dialectique devient done pour ainsi dire une methode de 
penser á deux temps, constituée par un mouvement de descente 
et de montee. La montee consiste essentieUement a acheminer le 
regard de l’csprit des individus aux espcccs, des cspcces aux genres, 
des genres aux csscnccs, de ces dcrnicrcs á la sagesse et á la pru- 
dence 1# . La montee est unitive, c’est-a-dire, par elle la pensce a 
reconnu d’abord une párente (pmologid) entre les choscs ainsi grou- 
pées et ensuite une dcpendance naturellc et ncccssaire á l’égard d’un 
terme unique qui est principe de cette classification. De cettc facón, 
la montee est réductive ou resolutoire; et elle aboutit á quatre 
sortes d’unité: 1) unité générique d’une multiplicité d’individus 
(point de vue de l’extension), 2) unité générique d’une pluralité 
de notions contcnucs dans ce genre (point de vue de la compré- 
bension), 3) unité générique d’une multiplicité de totalités infé- 
rieures (point de vue de la subordination) u , 4) pluralités de totalités 
idéales conques comme individualités génériques (point de vue de 
la coordination) 12 . Ainsi conduite au sonimet de la sagesse et de 
1’intelBgibilité, la pensée peut par la suite songer á l’action et a la 
conduite de la vie; c’est pourquoi en dernicre analyse la reductio 
culmine dans la prudence. Mais le domaine de l’agir déborde le 
champ de la dialectique et de ses quatre procédés techniques majeurs. 


9 Peri Phuscoti , II, 1. On retrouve les niemes idees chcz un Albert le Grand et un 
Thomas d'Aquin; voir Regís, art. cit. y et Chenu, Introduction a..., p. 160, notes 1 et 2. 

10 Evidemmcnt la reductio culmine dans la prudence, i.e. dans l’action et la vie. Si 
elle dcbouche sur l’action, elle n’cn reste pas moins in strictu sensti une activité de la pensce, 
car il faut savoir corrcctement avant d’agir avee rectitudc et prudence. 

11 Ce principe servirá a penser les rapports de la crcation aux personnes de la Tri- 
nité; voir A. Gerken, op. cit ., ch. Danger de subordinatianisme , p. 157. 

12 Voir les analyses de L. Robín, Oeuvres de Platón , col. Plciade, Paris, 1960, tome 2,. 
p. 1464; ses notes sur le Sophiste; aussi sur le Phedrc } col Budé , Paris, 1947, pp. CLIV-CLX. 

13 218c-219a; 253e-d. 
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L’autre moment de ce mouvement dialectique est la descente 
de la divisio. L’exemple classique reste toujours le pécheur a la 
ligne du Sophiste 13 . La tache de la divisio consiste a spécifier ct a 
décomposer l’unité générique dont elle part (en l’occurrence dans 
notre exemple, c’est l’Art) en ses membres; elle vise á connaitre 
qucls sont les cléments contenus dans ce genre et qui dépendent 
de lui pour les distribuer par le jeu des difFérences jusqu’á la multi- 
plicité et la particularisation la plus complete. Elle opere ainsi, 
selon un axe de progression descendantc, une sorte de « membri- 
fication» qui est á la base méme de la mcthodc scientifique 14 . 
Une fois l’unité de dcpart spccifiée par le decoupage logique de 
ses éléments, la divisio aboutit a un point indivisible, c’est-á-dire 
aux individualités et aux partieularites; á ce moment, la divisio 
s’arréte naturcllement; alors la reductio debute. Comme dit Bona- 
venture, la divisio procede de l’abstrait vers le concret, la reductio 
du concret vers l’abstrait 15 . Cependant il ne faut pas imaginer la 
reductio comme une divisio inversée ou vice-versa; car les deux 
membres du dyptique, en plus de nc pas proceder de la méme 
faijon, ne cheminent pas sur le rncme plan ni avec les mémes 
critéres de classification. Non seulement leur voie est opposée et 
difFérente, mais leur découpage dans l’cspace du savoir, construít 
des distributions diverses. Nous aurons l’occasion de le vérifler plus 
loin a propos des remarques sur le De reductione artium. 


2 - Le fonctionnement de la « reductio » 

Le Commentaire du Livre des Sentences qui a serví de terrain 
presqu’exclusif a mes invesfigations, foumit des indications prc- 
cieuses sur les lois et les démarches de la reductio. Une premiére 
observation s’impose qui surprendra certes plus d’un logicien 
modernc: la reductio conduit toujours d’un póle négatif á un póle 
positif. Cette loi genérale revét une double forme: 1) la reductio 
reconduit de ce qui est imparfait á ce qui est parfait, 2) de ce qui 
est incomplet á ce qui est complet. C’est pourquoi elle est une 
montee, une ascensión; loin d’étre un processus de déperdition,. 


14 Qui sera á 1’origine de la méthode scolastique et de l’art gothique; voir la bellc 
étude de E. Panowsky, Architccture gothique et petisée scolastique , Ed. de Minuit, París, 1967.. 

15 I Sent., d. 8, p. 1, dubitun 3. 
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de raréfaction ou d’anéantissement, la reductio assure au contrairc 
une amplification de l’intelligibilité ct une ouverture de plus en 
plus grande du champ épistémologique. 

Le systéme réductif suit done le trajet de l’imparfait vers le 
parfait. Ainsi le muablc se réduit á l’immuable 10 , le moins au 
plus 17 , le bien a l’cxcellent 18 , le beau au supremement beau 19 , le 
relatif á l’absolu (origine ou terrne) 20 , le mouvant au permanent 21 , 
le visible á l’invisible 22 . En un mot, réduire, c’est ramener le múl¬ 
tiple á l’un 23 , ce qui est postcricur dans un genre a ce qui est antc- 
rieur Ce dernier principe trouvera d’ailleurs son application en 
Christologie, tout comme cet autre: clioisir le milieu (médium) 
entre deux extremes est un acte réductif 25 ; situé entre deux genres 
extremes (humanité-divinité), le Christ opere done en sa personne 
une réduction qui l’autorise de droit a etre un principe réductif 26 . 
De plus ccttc reductio in medio est une montée ad actutn perfectum, 
car il y aurait eu une frustration ontologique si l’union des deux 
extremes ne s’était pas réaliséc dans le médium 27 ; on voit ici com- 
ment un procédé logique vient appuyer la justification théologique 
de 1’incarnation. De fagon générale, dans n’importe quel genre, 
on doit pouvoir référer a un unum primutn 28 ; par excmplc, toute 
unité se réduit a une premiérc unité 29 , la vérité se réduit a fuñique 
vérité d’une chose comme l’accident a un sujet, le mode d’étrc 
a l’ctre :1 °, l’éviternité des anges a la quantité 31 , les trois facultés 


16 I Sent.y d. 3, p. 1, dubium 1 ; II Sent. y d. 2, p. 1, a. 2, q. 1, ad 2. 

17 I Sent.y d. 46, dubium 4. 

18 I Sent.y d. 3, p. 1, dubium 1. 

19 Ibid. 

20 I Sent.y d. 26, a. 1, q. 3, ad 1; II Sent.y d. 14, p. 1, a. 3, q. 1, ad 3-4. 

21 II Sent.y d. 2, p. 1, a. 1, q. 3, ad 5. 

22 III Sent.y d. 1, a. 2, q. 2, ad 3. 

23 II Sent.y d. 14, p. 2, a. 1, q. 1, ad 4; d. 27, a. 1, q. 2, resp. 

24 III Sent.y d. 1, a. 2, q. 3, resp. 

25 II Scnt.. d. 33, a. 3, q. 1, ad 2. Voir sur cc problémc, les beaux dcveloppcments 
de A. Schaeffer, The Position and Fonction of Man in the created World, dans Franciscan Stu- 
diesy 21 (1961), 233-382. 

26 Collationes in Hcxacmeron , I, 10-39; voir les commentaires de A. Gerken, op. 
Mt.y pp. 151-166; 379-394. 

27 III Sent.y d. 1, a. 2, q. 2, resp. et ad 2. 

28 II Sent.y d. 34, a. 2, q. 1, ad 4-6. 

29 I Sent.y d. 24, a. 1, resp. 

30 I Sent.y d. 41, a. 2, q. 2, ad 1. 

31 II Sent.y d. 2, p. 1, a. 1, q. 3, resp. 
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de l’áme á l’áme elle-mémc puisqu’elles lui sont consubstantiellcs, 
done du méme genre 32 . 

Il est intéressant de noter comment ce systcme logique s’en- 
racine dans la pratique grammaticalc. La remontee de l’imparfait 
vers le parfait est analogique á cellc du qualificatif et de son super- 
latif 33 , a celle du substantif ct de son antithese obtenue par l’ajoute 
des prefixes privatifs 34 , a celle du conséquent ct de son antcccdent 35 , 
á celle de l’adjectif relatif ct de ses termes substantifs 3B , á celle de 
l’attribut au sujet 37 , enfm á celle des modes du verbe et des deux 
privilegies: l’indicatif et l’infmitif 38 . Il n’y a rien d’ctoimant a 
cela puisque c’est toujours la méme logique qui gouvernc les lois 
de l’esprit et qui préside au systcme de la langue dans une culture 
donncc. 

Revenons maintenant a la deuxiéme forme que prend la loi 
genérale de la reductio, a savoir ce qui est incomplet doit étre ra- 
mené a ce qoi est complct. Dans le cas des choscs qui disent positio- 
nem et naturam, qui peuvent étre causécs a partir de principes, qu’on 
peut dire selon leur essence en comparaison de laquellc d’autres 
choses peuvent étre mesurées selon une plus ou moins grande parti- 
cipation, alors la reductio raméne ce qui est par accident a ce qui 
est par soi, ce qui est par participation á ce qui est par essence, ce 
qui est dans un genre á un unutn prtmunt 39 . Le mal par exemplc qui 
est une privatio ne se classifie pas selon Tune ou l’autre des trois 
derniéres possibilités, mais se réduit a son contraire, le genre bien 40 . 
On peut ranger dans le genre substance, d’abord ce qui y appartient 
per se, c’est-a-dire ce qui participe de l’essence complete du genre, 
á savoir les cspéccs et les individus; les espéccs et les individus sont 
les représentants les plus authentiques ct complets du genre 41 . Par 
contre, dans le méme genre substance, on peut égalemcnt classificr 

32 I Scnt ., d. 3, p. 2, a. 1, q. 3, resp. 

33 Cominc bien, mieux, le meilleur; beau, plus beau, le plus beau. 

34 Le visible et l’in-visiblc; le muablc ct rim-muable. 

35 Comme l'antcrieur et le postéricur. 

36 Le substantif est un absolu pour ses termes relatifs. 

37 Le rapport de 1'accident a la substance est en cffct un rapport de l’attribut a son 
substantif. 

38 Dans cettc logique, 1'indicatif ct l’infinitif (est, etre) sont privilegies par rapport 
aux autres modes du verbe. 

39 II Scnt., d. 34, a. 2, q. 1, ad 4-6; I Scnt., d. 22, dubitnn 4. 

40 Ibid. 

41 II Scnt., d. 24, p. 1, a. 2, q. 1, ad 8. 
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cinq autres sortes de choses qui ne disent pas l’essencc complétc- 
ment mais qui ont malgré tout un certain rapport de siinilitude 
suffisant avec le genre pour y étre réduitcs. Il s’agit des principes 
constitutifs de l’essence (maticrc et forme) ct intégrés a elle (parties 
substanticlics), des compléments (acte, puissance), des opératíons 
(mutations, facultes), des similitudes (analogie), des privations 
(habitus) 42 . Dans la logique de la réduction, le complct sert á 
penscr l’incomplet, car ce qui est par soi sert de complément et 
d’achévement (status) a ce qui y est réductible 43 . En effet, les pri¬ 
vations et les déficiences ne sont concevables qu’á partir des per- 
fections positives: le non-étre, á titre de privation d’étre, ne peut 
etre intelligc que par rapport a l’étre, l’étre en puissance par l’étre 
en acte, l’étre incomplet par l’etre complct et ainsi de suite 44 . Si 
nous prenions un autre genre, cclui de la cause par exemple, les 
memes lois s’imposent 45 : toute cause se raméne aux quatre pre¬ 
mieres, et ce qui est causé par un autre se réduit et ne se comprend 
que par ce qui est non-causé 46 . 

La visée profonde de la reductio, par déla son besoin d’ordre, 
de classification et de distribution, c’est Limité, et on comprcndra 
facilement que son terrain privilégié demcure la numération des 
choses. Le recours a la reductio sert á c las si fie r les péchés 47 , les dé- 
lectations 48 , les choses á aimer 49 , les choses qui deviennent 50 , les 
espcces de mouvement 51 , les attributs des anges 52 , tout mode de 
production noble 53 , l’ordre dans les étres á aimer 54 , voirc mime 
les différenciations numériques 35 . Tout bien se raméne a potentia, 


42 C’cst á ce texte que rcnvoic le P. J.-G. Bougerol dans son Introduction , pp. 118-119. 

43 III Sent ., d. 2, a. 1, q. 2, ad 3. 

44 Itinerarium..., III, 3 ; V, 3, 5, 6. 

45 III Sent. y d. 19, a. 1, q. 1, resp. 

40 Itinerarium... 7 V, 5. 

47 II Sent.y d. 42, dubium 2. 

48 Ibid.y dubium 3. 

49 III Sent.y d. 28, a. 1, q. 6, resp.; d. 16, dubium 4 ; d. 17, a. 1, q. 2, resp. 

60 II Sent.y d. 15, a. 2, q. 3, ad 5-6; d. 15, dubium 2. 

51 I Sent.y d. 37, p. 2, dubium 2. 

52 II Sent.y d. 3, p. 1, dubium 1. 

53 I Sent.y d. 10, a. 1, q. 1, ad 3; II Sent.y d. 7, dubium 1. 

54 III Sent.y d. 29, dubium 3. 

55 III Sent., d. 6, dubium 3. 
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sapientia , bonitas 56 ; les singuliers se réduisent á un nombre fini 
d’universaux 57 . 


3 - Les limites de la « reductio » 

Ainsi suspendue aux grands genres (qui sont les substantifs les 
plus valorisés de cette culture) comme l’un, l’étre, la vie, le repos, 
le vrai, le bien, la substance, la cause, etc..., la pensée se voit con- 
trainte, dans son accés ascendant á l’intelligibilité, a suivrc une 
direction unique: celle du négatif (per^u comme imparfait ct 
incomplet) vers le positif. Dans ce systéme, les principes ne sont 
pas réductibles, tout composé de Jacto ne Test pas sinon par l’in- 
tellect 58 . Il ne saurait y avoir de réduction vers le néant 59 , ni de 
l’habitus á sa privation 60 , ni de la cécité a la visión, ni de la mort 
á la vie 61 , tout comme Timiascibilitc est prcmicre dans la per- 
sonne du Pére et done irreductible 62 , et égalemcnt Tinfini 63 . Une 
telle ascensión a sens unique comporte un risque, celui de Tatti- 
tude visionnaire qui, a forcé de projeter la pensée vers l’intclligi- 
bilité puré, la couperait totalement du visible, du concret et du 
particulicr. On peut sans doute reconnaítrc que la démarche « di- 
visatoire » corrige en partic Pélan vers les sommets de la reductio; 
car la divisio , tout en distribuant d’une autre maniere le champ 
du savoir, va rejoindre au terme de sa dcscente le particulier, 
l’individualité, le múltiple. Pour elle aussi, toutefois, le domaine 
du visible ct du concret n’a pas, sous le regard de Pintclligibilité 
puré d’oü elle est partie, de densité ni de valeur sufFisantcs pour 
qu’elle s’y cantoime. Et la pensée se remet aussitót á la tache ré- 
ductrice. 

La reductio présente en outre une autre limite a la pensée. La 
classification réductrice ne peut procédcr que par ressemblancc, 
similitude et analogie. Dans ce contexte, toute intclligibilité vient 


56 I Sent ., d. 34, dubium 6. 

57 II Sent., d. 3, p. 2, a. 2, q. 1, ad 3. 

58 I Sent., d. 8, p. 1 , a. 2, q. 2, ad 4-6. 

59 Ib id., ad 7-8. 

60 I Sent., d. 24, a. 1, q. 1, resp. 

01 II Scnt., d. 18, a. 1, q. 2, ad 5. 

62 I Sent., d. 27, p. 1, a. 1, q. 2, ad 3. 

63 I Sent., d. 43, a. 1, q. 3, resp. 
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du fait qu’il y a rcssemblancc entre des individus, des espéccs, des 
sous-genres, des essences... Les diffcrences ici ne comptent pas. 
Tout ce qui appartient a une substance, tout en se différenciant 
d’elle, se rcduit a ce gcnre par une certaine ressemblance 64 . Le 
rapport ainsi établi est double: 1) l’un, plutót horizontal, est 
rapport entre des créatures et consiste a réduire á l’unité de nature 
secundum prius et posterius, 2) l’autre est d’allure verticalc et se résout 
en une unitc de similitude proportionnclle, celle qui existe entre 
un inféricur et un supcricur de la hiérarchie B5 . Tantot la similitude 
est univoque comme dans le cas de la convenance de deux choses 
á une meme troisiéme 66 ; tantot elle est analogique, de partici- 
pation de proportionnalité, c’cst-a-dirc qu’clle obcit aux lois de la 
proportion entre des choses du meme genre ou des gcnres difíe— 
rcnts entre eux. Il s’ctablit alors une comparaison des termes pris 
deux á deux entre lcsqucls d’aillcurs il y a une grande distance ® 7 . 
Quclles que soient les facettes múltiples de ccs rapports d’analogic 
et le jcu de lois logiques qui fondent rexcmplarismc bonaven- 
turien, il demeure une chosc certaine rarement mise en évidence: 
dans ce systéme, le divers et le difFérent ne sont pas réductibles, 
c’est-a-dirc ils ne peuvent conduire á la rcduction li8 . Le divers et 
le different n’offrent pas d’intelligibilitc pour quiconque est épris 
d’unitc. Par contre la divisio tire son intclligibilitc et son mouve- 
ment descendant dans la diflfcrencc, l’antidiése, la diversitc entre 
les éléments d’un meme gcnre ou de plusieurs gcnres entre eux. 
C’est a cette condition que la science peut s’instaurer et se dcvelop- 
per 6i) . Par ailleurs il faut admettre que si la divisio introduit et 


64 I Scnt.y d. 3, p. 2, a. 1, q. 3, resp.; II Scnt.y d. 24, p. 1, a. 2, q. 1, resp. 

65 I Scnt.y d. 7, q. 4, resp. 

6,5 I Scnt.y d. 35, a. 1, q. 1, resp. 

67 I Scnt.y d. 48, a. 1, q. 1, resp.; d. 3, a. 1, q. 2, ad 3. Voir sur cette question de 
l’analogic, E. Gilson, op. cit. y pp. 165-191; J.-C». Bougerol, op. cit.y pp. 120-122. 

68 II Scnt.y d. 37, a. 2, q. 2, ad 3. 

69 La fonction « anagogique » de l’analogic est tres importante chez Bonaventure 
cominc le rappclle le P. Bougerol (p. 122); cele tient sans doute a la préfércncc accordce 
a la technique logique de la rednetio, qui est une demarche discursivc unitairc. Par contrc, 
Thomas d’Aquin a integré davantage la divisio dans son ocuvrc; ce qui expliquerait 
d’unc part que sa tlicologie soit tout autant scicntifiquc que mystiquc, d’autrc part que 
1’analogic thomiste s’appuie sur la dialectiquc du dissemblablc/scmblablc. Toutcfois, 
meme si le disscmblable est dialcctisé avee le semblablc, il ne devient pas pour autant le 
lien du savoir; car il est trop dévaluc pour etre une des conditions d’intelligibilité. C’cst 
dans la mesure ou il est rednit au semblablc qu’il entre dans la chainc discursivc. 
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recupére pour ainsi dire la différence ct le divers dans ce systémc, 
elle n’cn change pas fondamentalement la physionomie épistémo- 
logique. En cffet la « región de la disscmblancc », pour reprendre 
une bellc expression augustinienne qui a fait fortune au moyen 
age, est une región a laquelle il faut bien s’adonner pour les besoins 
de la Science mais qu’il faut aussitót fuir ou a tout le moins de 
laquelle il faut se méfier. Certes le divers et le différent sont la, il 
faut en teñir compte; mais ils sont problématiques et aporéma- 
tiques. Au licu d’étrc le lieu méme sur lcqucl s'instaure le savoir, 
le divers et le différent constituent une menace qui doit étre con- 
tree; et la ressemblance ct la similitude, en harmonisant les con- 
traires et le divers, serviront d’antidote a ce qui constituait un obs- 
tacle épistémologique. Toute la symbolique médiévale de l’image, 
du miroir, du vestigc, du reflet ct la constellation de métaphores 
reliées aux théories de l’analogic, démontrent amplement que le 
ressemblant et le similairc sont le lieu de toute interprétation ct 
de toute élaboration scientifique. Pourquoi avons-nous si peu de 
traites au moyen age sur le corps, sur les pnssions, sur Verreur, sur le 
néant, sur le devenir, sur le múltiple ? Ces domaines ne peuvent 
légitimer a eux seuls une entreprise théorique ct scientifique parce 
qu’ils sont de la región de la disscmblancc; ct s’ils méritent quelquc 
attention, c’est parce qu’on peut, gráce a la redtictio, les penser en 
rapport avec le ressemblant. En effet l’étre par participation n’est 
intelligible que parce qu’il présente quelque similitude avec l’étrc 
par soi; ainsi en est-il de l’étre par accident, l’ctrc causé, le múltiple, 
le corps, l’errcur, le devenir, etc... 


4 - Les aires d’application de la « reductio » 

C’est done á l’intéricur de ces regles du jeu que des dioses 
seront pensées, dioses aussi diverses que les réalités métaphysiques, 
théologiques, mystiques, éthiqucs, physiques et épistémologiques. 
Les Collationes in Hexaetneron nous rappellent, dans un passage céle¬ 
bre, que le Christ est le nouveau métaphysicien, le médium physi- 
cum, la nouvelle logique, le médium mathematicum, le centre éthi- 
que et politique, le médium enfin théologique 70 . Toutcfois il faut 
réaliser que cette synthése christologique origínale eut été impra- 


’» I. 10-39. 
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ticable sans le recours et l’iníluence des catégorics logiques, par- 
ticuliérement de la reductio. Les modes du penser se retrouvent 
toujours de quelque fa^on dans les contcnus mémes de la penscc. 
C’est ce que nous allons essayer de voir. 

a) application á la mctaphysique et a la thcologie: 

Le Pére est le principe auquel nous sommes ramenés 7l , prin¬ 
cipe fontal duquel et vers lequel toutes choscs sont réduitcs par 
le Fils 72 . Dans la logique de la reductio, nous l’avons vu, les rap- 
ports entre le relatif et l’absolu se raménent á dcux points de vue: 
au principium a quo et au principium ad quem. Le Fils est milieu 
(médium) entre dcux extremes, done une reductio lui-méme comme 
je l’ai deja souligne; et il est un pour réduire á l’unité Dieu et 
1’homme 73 . Entre les cr¿atures et le Fils s’interposent des degrés 
sur le chemin de la remontée; par contre du Fils au Pére, non sunt 
gradus sed ordo et origo, par conséquent non plus des rapports de 
proportion mais d’ordre et d’origine. Application ¿thique du role 
rcductif du Fils: on approprie la reductio au Fils parce que ce der- 
nier, par obcissance, nous raméne ad ordinationem debitam 74 . Tout 
cela est bien connu. Je voudrais plutót insister sur la mauvaise ha- 
bitude que nous avons prise de restreindre trop souvent la portée 
de la reductio en l’identifiant exclusivement au mouvement cir- 
culaire dyonisien de Vexitus/reditus. Bonaventure, qui connaít bien 
la tradition á ce sujet 75 , n en ignore pas le vocabulaire; on trouve 
sous sa plume les termes classiques: egressus / regressus ; eductio¡per- 
ductio; creatio¡unificado; educijinanuduci 7B . Les couples verbaux exirej 
reduci; emanere¡resolví se rencontrcnt également dans un contcxte 
a saveur dyonisienne. Cela est incontestable. Il reste que la re- 


71 I Sent., d. 27, p. 2, a. 1, q. 2, ad 5. 

72 I Sent.y d. 31, dubium 7. 

73 III Sent.y d. 2, a. 1, q. 3, resp. 

74 III Sent.y d. 20, a. 1, q. 2, ad 2; Coll. ¡n Hexacmeron, I, 12-17. 

75 Voir á cct égard les travaux du P. Bougerol, 5. Bonaventure et le Ps Denys 
l Areopagite, Actcs du Colloque S. Bonaventure, dans Etudes Franciscaines , 18 (1968), 
33-123; S. Bonaventure et la hiérarchie dyonisienne , dans AHDLMA, 36 (1969), 131-167; 
Introduction , ch. La bibliothequc de S. Bonaventure. 

A. Epping, art. cit ., p. 116, a bien vu ce rapport entre manuduci et reduci. Si le 
mot reductio (comme substantif et comme verbe) a un lien incontestable avec la mcta¬ 
physique et la theologie, c’cst dans le méme sens que les rapports du symbole et de l’ana- 
gogic. Ce qui reserve á la reductio sa fonction spccifiqueincnt cpistcmologiquc. 
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ductio a une portée plus étendue et que ce serait l’anémier que de 
lui faire teñir un role exclusivement métaphysique. Car les termes 
divisiolreductio; compositio¡ resollido appartiemient á l’arsenal langagier 
de la logique ct ils sont devenus «la méthode méme de la reflexión 
transcendantale » 11 . Evidemment, certains penseurs médiévaux, en 
optant pour la coextcnsivité des mots et des choses, c’est-a-dire 
pour l’homologie entre l’ordre de la pensée ct celui du réel, ont été 
entrainés a réificr la logique en métaphysique. Est-ce sans doute 
ainsi qu’on a finí par identifier les catégories logiques de la divisio/ 
reductio a la métaphysique théologique. Attitude légitimc ccrtes! 
Mais si le réel est structuré selon í’ordre du penser, nous sommes 
alors conviés a examiner comment les démarches logiques de 
l’esprit en ont fixé les regles du jeu; d’autre part comme le réel 
est également éthiquc, physique, mystique etc..., nous sommes en 
outre conviés a retracer íes empreintes des mécanismcs logiques 
dans ces autres sphéres du réel. 

b) application a des problémes éthiques: 

L’application de la reductio á la morale est fréquente chez 
Bonaventure. Le procédé n’est d’ailleurs pas nouveau; chez Platón 
par exemplc, les deux démarches de la divisiolreductio interviennent 
dans le Politique 78 , dans le Philébe 79 , dans les Lois 80 , dans le Phé- 
dre 81 . Chez Bonaventure, toutes les vertus se réduisent aux vertus 
cardinales 82 , tous les commandements se raménent aux deux pré- 
ceptes de la charité 83 . D’ailleurs tout l’univers éthique se pense 
sous l’éclairage du genre supréme «charité» 84 . En l’hommc, le 
lieu de la moralité c’est la volonté a laquelle se raménc le mérite 
et le démérite 85 , le péché 86 . Dans le cas du mal, qui est une pri¬ 
vado, l’unité générique qui permet de l’intelliger n’est pas la subs- 


77 Chenu, Introduction h..., p. 162. 

78 285ab-287c. 

78 15c-18d; 16c-c. 

80 963a-964a; 965b-d; 966a. 

81 265a-266c; 273c-277b. 

82 III Scnt ., d. 33, a. 1, q. 4, resp. ct ad 4; d. 33, a. 1, q. 5, resp.; d. 33, dubiuni 5. 

83 III Scnt ., d. 37, a. 1, q. 2, resp. ct ad 3; d. 37, a. 1, q. 3, ad 4. 

84 III Scnt., d. 27, a. 1, q. 1, resp. ct ad 4; d. 33, a. 1, q. 2, ad 1. 

85 II Scnt., d. 40, a. 1, q. 2, resp. 

86 II Scnt., d. 36, ditbium 1. 
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tance ou l’ctre 87 , mais le bien 88 . Puisque le mal est classé dans le 
genre bien, il n’est pas illogique de penser que Dieu puisse fairc 
sortir du mal quelque bien 89 , de meme qu’il est tout á fait con¬ 
venable de penser la chute du genre humain dans le mal en la 
ramenant a la droiturc ct á la rectitude du Bien 90 . C’est la méme 
logique qui joue entre l’ctat de faute et celui d’innocencc: la refor¬ 
mado de l’humanité consiste a la ramener a l’ctat d’innoccnce 91 . 
Dans le domaine des affections, le bien et le mal prennent le nom 
d’amour et de crainte, qui sont les deux principes de toute pas- 
sion 92 . Comment penser, d’autre part, le mensonge et la faussetc 
sinon par l’unité gcncrique á l’intérieur de laquelle ils se groupent, 
a savoir la vérité 93 . Les lois font aussi figure de genres: car elles 
visent l’unité d’un groupc et elles sont d’application géncralc pour 
Fensemble des individus du groupe. Dans ce contexte, les privilé- 
ges nc se reduisent pas a la loi commune: ils sont la diíFérencc qui, 
elle, est irreductible. Ce principe logique qui trouve ici son appli- 
cation morale, servirá en plus a comprendre le cas de la Vierge 
Marie 94 . 

c) application a quclques questions physiqucs: 

La reductio, appliquée a la christologie, a fait du Christ le mé¬ 
dium physicum; mais elle a servi aussi a Fanalyse de problémes 
proprement physiques. Pour chaqué individu, par exemplc, tous 
les membres de son corps sont continus et se réduisent a un mem- 
bre principal (primum principium), le coeur duque! surgissent 
defluxus, motus, sensus 9S . Dans cet ordre done, le múltiple (les 
membres) s’engagc sur la voic ascendante de la reductio vers l’un 
générique (coeur) qui est centre ct sommet par rapport a tous les 
membres qu’il alimente. Il serait impossible — logiquement par- 
lant —, comme le laisse entendre une objection, de regrouper 


87 II Scnt., d. 34, a. 2, q. 1, ad 4-6. 

88 II Scnt., d. 34, a. 2, q. 3, ad 2; d. 36, dubium 5; d. 41, a. 1, q. 2, ad 4; d. 42, 
a. 3, q. 1, resp. ct ad 4. 

89 II Scnt., d. 32, a. 3, q. 2, ad 5. 

90 II Scnt., d. 7, p. 1, a. 1, q. 1, resp. 

91 III Sent., d. 28, a. 1, q. 1, resp. 

92 III Sent., d. 40, a. 1, q. 1, ad 2, 3. 

93 III Scnt., d. 38, a. 1, q. 6, ad 7; d. 40, a. 1, q. 1, resp. 

94 II Sent., d. 9, a. 1, q. 7, resp. 

95 II Sent., d. 18, a. 2, q. 1, ad. 2. 
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plusieurs membres de plusieurs individus sous le genre « coeur », 
car ils sont non-continus et irreductibles a un scul membre car- 
diaque 90 . La santé peut etre dite une dans tous les membres d’un 
seul homme selon que ces derniers se réduisent á une seule origine 
qui est le coeur . 97 J’ai deja mentionne que l’entreprise rcductrice 
est une montee vers le parfait et le plus complet; nous en avons 
une belle prcuve dans le cas de la raison séminale du corps du 
Christ qui reducitur ad actum completum per virtutem Spiritus Sancti ® 8 . 
Le passage á l’acte s’accomplit par une puissancc (potentia) qui 
peut étre selon le cas, active, passive, incréée, crdée, lointainc, 
proche; dans ce systémc, la pcrfcction peut s’accoinplir par l’in- 
termédaire d’une potentia inferiora avec la coopération d’une po¬ 
tentia superiora, ou encorc par une potentia superiora agissant en 
harmonie (consonnans) avec une potentia inferiora ". La Physique 
aristotéliciennc avait ramenc a trois le nombre des principes consti- 
tutifs de l’ctrc mobile: la matiére ct la forme (éléments internes a 
l’étre) et un troisiéme (exteme) le premier moteur auquel tous les 
étres en devenir se réduisent. La privado, commc certains l’ont 
pense, ne constitue pas un quatrieme principe. Car elle ne se dis¬ 
tingue pas de la matiére et de la forme; dans la mesure en cffct oü 
la forme désire la matiére ou s’y trouve en puissancc, cct appétit 
se reduit á la matiére; d’autre part la forme se reduit á l’espéce 
de ficto 10 °. Enfin, je souligne deux jolies expressions rclatives á 
ces problémes physique, et que j’aurai á ré-examiner plus loin: la 
resolutio carnis 101 , la resoiutio animae a corpore 102 . 

d) classification des Sciences et de leur objet: 

II n’est évidemmcnt pas question ici d’élucider d’aussi vastes 
problémes que ceux des rapports entre philosophie et théologie, 
scien.ee ct sagesse chez Bonaventure 103 . Plus modestement, il s’agit 


08 Ibid. 

97 II Senl., d. 26, a. 1, q. 5, ad 3. 

98 III Sent., d. 3, p. 2, a. 2, q. 2, ad 2. 

89 I Sent., d. 42, a. 1, q. 4, resp.; d. 43, a. 1, q. 3, ad 2, 4, 6; II Sent., d. 7, p. 2, 
a. 2, q. 2, ad 5; d. 21, dubitim 1; d. 31, a. 2, q. 2, ad 2. 

100 II Sent. t d. 1, p. 1, dnbium 3. 

101 II Sent., d. 31, a. 2, q. 1, resp.; III Sent. t d. 16, a. 1, q. 3, resp. 

102 II Sent.y d. 17, a. 1, q. 1, ad 2; III Sent ., d. 22, a. 1, q. 6, resp. 

103 Voir a cc sujet, C. Bérubé, De la philosophie d la sagesse dans Vitinéraire bonaven— 
turien , dans Collectanea franciscana f 38 (1968), 257-307. 
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de faire voir comment des procedes logiques sont á l’oeuvre dans 
le découpage de cet autre champ de réalités qu’cst la multitude 
des Sciences. 

Mettre de l’ordre entre les Sciences implique de classifier leur 
sujet respectif. Or il y a trois sortes de sujets de la science. Il y a 
d’abord, un sujet auquel tout se raméne comnie a un principe 
radical: en théologie, c’est Dieu, en grammaire, c’est la littera, en 
géométrie, le point. Un deuxiéme sujet est celui auquel tout se 
réduit comme a un tout integral: le Christ pour la théologie, 
Yoratio pour la grammaire, le corps pour la géométrie. Enfm une 
troisiéme grande imité générique: le tout universel qui correspond 
en théologie aux res et signa, en grammaire a la vox litterata, arti- 
culata, ordinabilis ad aiiqtiid significandum, en géométrie a la quantitas 
continua, immobilis 104 . Chacun d’eux dans son ordre, constitue un 
genrc auquel la reductio achemine, genre qui assure l’unité de la 
Science en question. Ainsi, la science des ctrcs est une dans la mesure 
oü elle culmine dans l’étrc premier, de mcme la science des res 
et signa est une puisqu’clle se réduit a l’un qui est alpha et oméga 105 . 
Prenons le cas d’un autre genre, celui de la matiére. Il y a trois 
Sciences, nous dit Bonaventure, qui enseignent comment s’opcrc 
la resolutio vers le principe unique matéricl: la physique inférieure 
qui tire son unité de la considération de la génération et de la 
corruption dans la matiére, la physique supérieure que la réduction 
éléve jusqu’á l’intelligibilité de la mohilité, la métaphysique enfin 
qui culmine dans l’unité de la substance par soi, actuelle et poten- 
ticlle 10G . Progression done ascendante d’une science a l’autre selon 
le degré d’amplitude de chacune d’cllcs 107 . 

Il existe un autre principe logique d’ordination des Sciences 
qui s’appclle l’unité de subordination ou de subalternance. Les 
rapports de la théologie et de l’Ecriture sont de ce type. Qucllc 
unité peut-on établir en effet entre les livres des doctes dont le 
mode de fonctionnement est perscrutatorius, ratiocinativus sen in¬ 
quisitivas et le livre de l’Ecriture qui procede typicus et per modum 
narrationis ? La réponse réside dans le principe de la subalternance; 
les livres théologiques se raménent a l’Ecriture comme la ratio a 


104 I Sent., proemium, q. 1. 

105 Ib id., ad 3-4. 

106 II Sent., d. 3, p. 1, a. 1, q. 2, resp. 

107 lbid. Aussi II Sent., d. 18, a. 1, q. 3, resp. 
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Yauctoritas si on les considere sous l’unité générique de la pro- 
uiotio fidei 108 . Cctte derniérc pcrmet de résorber la diíFérence 
méthodologique de la raison et de l’autorité, du rnodus inquisitivus 
ct du modus narrativus, et assure du méme coup á la raison la pos— 
sibilité d’accomplir une tache supérieure ct d’acqucrir un destin 
plus elevé. Dans cette optique, la certitude de la Science subal- 
ternce vicnt de la Science subalternante. Ce principe de la subordi- 
nation sera également appliqué a penser les relations du savoir 
profane et rcligicux. Les Sciences du langage (scientiae sermocina- 
les) sont au Service de la théologie (deserviunt); cette derniére 
s’inspirc dans ses analyses des procedes et des méthodcs fournis par 
les arts du langage 109 . Or dans les Sciences grammaticale ct rhé- 
toriquc, córame dans la Science naturelle, nous trouvons toujours 
un point de départ, Y articulas qui est á la fois terme de la resolutio 
(dun point de vuc passif) et principe de la divisio (d’un point de 
vue actif). II est done convcnable que la théologie imite en cela ses 
«servantes» et use de Y articulas comme licu premier et indivisible 
(resolutio stat ad indivisibile) de son savoir, c’cst-á-dire les choses 
a croire. Ramcncr ainsi tout le croyable a l’énumération des arricies 
de foi du symbole, c’est élever l’esprit a ce qu’il y a d’essenticl, de 
simple ct de plus générique u0 . 

Voilá ce que nous trouvons a l’état d’ébauche dans le Com- 
mentaire des Sentences. Mais le chcf-d’ocuvre dans le genre, a la 
fois original et classique, est sans contredit le De reductione artium 
ad theologiaui. J’ai toujours plaisir á comparcr cct opuseule de 
Bonaventurc au De divisione naturae de Jean Scot Erigéne, comme 
a son complémcnt dialectique. D’unc part une ordonnancc des 
Sciences selon les schémes de la reductio, d’autre part une « physio- 
logie » décomposant la Nature selon le procédé de la divisio. Mais 
a y regarder de plus pres, on se rend compte que le mouvcmcnt 
dialectique de la divisio ¡reductio intervient á l’intérieur de chacune 
de ces deux oeuvres; l’entreprise de reductio n’est pas absente dans 
le Peri phuseon d’Erigéne U1 , ni celle de la divisio dans le De reduc- 


108 I Sent., proemium, q. 2, resp. et ad4. Onpourraitpousscrplusloinlasubalternancc, 
ct reduire rEcriture á la mémoire par le don de picté; voir III Sent., d. 35, a. 1, q .6,resp. 

109 III Sent., d. 24, a. 3, q. 1, resp. et ad 7, 8. 

110 III Sent., d. 25, a. 1, q. 1, ad 2, 3, 4; d. 25, dubium 1. 

111 En effet, tout le livre Ve s’occupe de la reversio ad wium, de la theósis de toute la 
Nature dans la Trinité. 
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tione artium. Car ce systéme logique est cssentiellement une syn- 
thése, sentie par la pensée humainc comme d’une parí une inca¬ 
pacité de se maintenir dans l’intelligible pur coupé de tout concret 
(d’oü la nécessaire divisio ) ct d’autre part comme un besoin de 
prendre du rccul par en haut, auprés des conditions d’intclligibilité 
(c’est la démarche réductive). C’cst dans ce mouvement á dcux 
temps que résidc la circularité du savoir. 

On retrouve dans le De reductione artium ce mouvement cir- 
culaire 112 dont le titre des Six lumiéres de la connaissance hutnaine 
nc rend pas compte, parce qu’il est trop statique. Le point de 
départ de la divisio est le méme ici que celui de YItinerarium, á 
savoir ce texte de Jacques, I, 17: « omne datum optimum et omnc 
donum perfcctum desursum est, dcscendcns a Patre luminum »; la 
divisio part done de la Lumiére optimale et parfaite. Or il s’agit de 
faire voir comment s’est opérée la descente (descendcns a Patre) 
de toute lumiére émanée de cette lumiére fontale (emanado libe- 
ralis) ? C’est ici que la raison intervicnt avec son procédé « divi- 
satoire» (rationabiliter distinguere) en dénombrant quatre sortcs 
de lumiéres dans une premiére división (primaria divisione) sub- 
divisée par la suite en six espéccs différcntcs, sans compter que 
chaqué classe « se membrifie » sclon la suíFisance n3 . L’unité géné- 
rique selon laquelle se construit la divisio, c’est la Science fontale 
d’oü découlcnt et descendent toutes les Sciences et tous les arts (de 
méme que leur certitudc) comme les rayons lummeux du soled 114 . 
Il y a un mouvement inversc, plus accentué, qui traverse tout 
l’opuscule et qui est annoncé et amorcé dés le départ, c’cst celui 
de la reductio. En cífct l’élan qui pousse la pensée a classifier les 
lumiéres et les Sciences et qui risque de la disperser, la fait bondir 
vers l’unité générique et la synthése totale. Les quatre lumiéres 
qu’annonce la división premiére sont ordomiées selon l’cxtériorité/ 
intériorité, l’infériorité/supériorité, c’est-a-dire sclon un ordre qui 


112 De reductione artium..., no 7. Je comprcnds mal que Sister Healy puisse écrire: 
«The tcrin circulas is interesting. The reductio is not a one-way process», op. cit., p. 156. Au 
contraire, la rcduction me parait un « one-way process » en cllc-méme; c’cst dans la mesure 
oü elle est dialcctiscc avec la divisio qu’il y a circularité épistémologiquc. A lui seul, ni 
l’un ni l’autrc des procedes discursifs du dyptique divisio¡rcductio n’est circulairc. 

113 M. Michaud-Quantin soulignait avec justesse que ce concept de « suffisance » 
est relié á l’entrcprisc divisatoirc, op. cit., p. 15-16. 

114 L’image de la lumiére nous renvoie a l’idée de la Science; comme le dit Bo- 
naventure, « chaqué Science a sa lumiére», Itinerarium..., III, 7. 
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présage la remontée et Fanagogie; car nous l’avons deja vu, la 
reductio fonctionne selon le négatif vcrs le positif, Fimparfait vers 
le parfait. Des lors, le principe de la subordination en constitue 
laxe principal selon lcqucl les Sciences profanes s’ordonnent á la 
théologie 115 , cette derniére á l’Ecriture oü se trouvent exprimes, en 
toute lumicre, les trcsors de la Sagesse divine 116 . Toute connais- 
sance s’ordonne á ce 11c de l’Ecriture oú elle trouve son achévement 
(status) 117 . L’unité générique qui préside á cette remontée n’est 
pas la Science (comme dans le cas de la divisio ) mais la sagesse, de 
qui provicnnent le scns et la portée des autres sagesses (technique, 
sensible, philosophique, théologiquc, mystiquc). C’est elle que Ton 
retrouve occultée en toute coimaissance et en toute nature (Sa- 
pientia Dei occultatur in omni cognitione et in omni natura) par 
elle toute Science est féconde (fructus omnium scientiarum), tout 
comportement moral est fortifié (componantur mores); en elle la 
foi s’édifie (fides acdificatur), l’amour etrunion s’cffcctuent 118 . Le 
médium de cette remontée, c’cst la Sagesse incarnéc (per illum 
omnes mentes nostrae reducuntur ad Deum), le Christ, maítrc 
de Science et de Sagesse 119 . 


5 - Quelques remarques sur le terme « resolutio » 

J’ai jusqu’ici considéré les termes reductio ¡resolutio comme sy- 
nonymes. Il n’y a pas trop d’inconvénicnt á íes identifier ainsi 12 °. 
Sauf que, si Fon veut étre plus précis et plus fidele au langage 
bonaventurien, des nuances s’imposent. Faut-il alors réserver íe 
terme resolutio a Fordrc du savoir épistémologique et métaphysi- 
que, et celui de reductio a Fordre de la vie ? Dans les limites des 
oeuvres que j’ai consultées, je suis obligé d’avouer qu’il me paraít 
en étre autrement. J’ai essayé de montrer que la reductio est essen- 
tiellement un procédé technique et logique qui a ses lois propres et 
ses limites, qu’clle est apte á de múltiples applications non seulement 

115 «Omnes cognitioncs famulantur thcologiac», De Rcdiictione..., no 26. 

116 Ibid., no 26. 

117 Ibid., no 7. 

118 Ibid., no 26. 

110 Ibid., no 8, 23. 

120 Asscz souvcnt d’ailleurs, Bonaventure nous y autorisc; voir par cxcmplc II 
Seat., d. 13, a. 3, q. 2, ad 1-4; d. 18, a. 1, q. 3, ad 6; I Sent., proemium, q. 1. 
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dans l’ordre de la vie (thcologie, mystique, morale) mais aussi dans 
l’ordre du savoir (physique, classification des Sciences). En son sens 
strict, la reductio cst un des modes du penser antique ct medieval; 
comme tclle, elle est une méthode de reflexión á visee purement 
intenrionnelle. Si elle deborde dans le domaine de la vie, c’est par 
métaphore du type « hace cst lógica nostra », « ratiocinatio nostra », 
« Christus reductio nostra ». 

Le terme resolutio se situé lui aussi dans l’ordre du savoir. 
Généralement la resolutio renvoic á une attitudc et a une qualité 
de l’intellect qui abstrait pour réduire au simple ce qui est composé. 
Resolutio¡compositio vont de pair; la oü il y a composition, dirá 
Bonavcnture, il y a une résolution possible m . Or cette abstraction 
de rintellect est autre que Yabstractio realis fondee sur la naturc des 
choses, au terme de laquelle l’universel est abstrait du particulier 
et la forme de la matiére; l’acte abstractif de l’intel'ect dont il est 
question ici est un modas intelligendi, un procede de la laisonseulc 122 . 
La resolutio apparaít done comme l’antidotc de la composition, de 
ce qui est divers et complexe, car elle est fondamentalcmcnt une 
opération de «simplification» á la rccherchc du minimum et de 
l’indivisible: resolutio stat ad indivisibile 123 . C’cst ainsi que la lit- 
tera est un minimum in quo stat resolutio grauuuatici, l’article pour 
le Symbole, le point pour la géométric, Dieu, pour la métaphy- 
sique 124 . Si la reductio a plutót, dans le domaine de la classification 
des choscs, une fonction de généralisation, d’universalisation ct 
d’unification, la resolutio est par contrc un processus intellectuel de 
simplification du composé ct du complexe 125 . C’cst pourquoi je 
n’hésiterais pas a traduire les expressions — dont j’ai parlé plus 
avant — resolutio caruis par «la rudimentarité de la chair (la chair 
en ce qu’elle a de plus élémentaire ct de simple) et cette autre re¬ 
solutio aniuiae a corpore par « la simplicité de l’ame une fois détachée 
du corps». Cette considération par l’intellect de ce qui est indi¬ 
visible dans un composé n’est pas toujours parfaitc. En conséquence 
il faut distinguer entre un intellcct resolvens plene et perfecte et un 


121 II Scnt.y d. 8, p. 1, dubium 3. 

122 I Scnt.y d. 27, p. 1, a. 1, q. 3, resp. 

123 III Scnt. t d. 24, a. 3, q. 1, resp. 

121 I Sent.y procniiuniy q. 1; III Scnt.y d. 24, a. 3, q. 1, resp. ct ad 7-8; d. 25, a. 1, q. 1, 
ad 2, 3, 4; d. 25, dubium 1. 

125 II Scnt.y d. 8, p. 1, a. 2, q. 2, resp. ; d. 17, a. 1, q. 2, resp. 
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intellect resolváis semiplene 12G . L’intellect ne peut rien connaítre 
d’un étre primo ente non inteílecto, ct la resolntio est á demi par faite 
non inteílecto primo ente. Par la resolutio, enfin, l’intellect est amené 
a separer (en lui-mcme) ce qui est composc in re; ce qui lui donne 
des capacites reflexives accrucs 127 . 

U est a noter que ces roles de la resolutio trouvent leur applica- 
tion dans le domaine de la définition des termes, au niveau de 
leur apprehension intellectuelle 128 ; car, pour les operations du 
jugement et de la prédication logique, Bonaventure semble pré- 
férer user du mot reductio 129 . La resolutio paraít étre réservee á 
des activitcs élémentaircs comme la precisión des termes, le sens 
des mots et de leur connotation (exemplcs: ingénitas, pater, ge¬ 
nerare; praecitus, praedestinatus; odium aeternum) 13 °. Elle vcille 
en outre a ce que la dissonnance de la signification des mots soit 
ramence a la concordantiam 131 , le sens figuré au sens propre et 
premier 132 . Et la définition de tous les termes se fait par des termes 
gcncraux qui se définissent eux-mémes par de plus généraux jusqu’á 
ce qu’on arrive aux genres suprémes et indivisibles dont la connais- 
sance est indispensable a la compréhension des termes inférieurs 133 . 

Tout en rccomiaissant la synonymie des termes reductio/reso¬ 
lutio, comment synthétiser toutefois les nuances qui empéchent 
leur parfaitc homologie ? Deux grandes distinctions me paraissent 
simposer: 1) la resolutio circonscrit une aire subjective (in intcl- 
lectu) du savoir dont la reductio découpe la dimensión objective; 
2) la prendere rccherche l’indivisible et le simple; la derniére, les 
grands genres universaux. 

J’indique, en terminant, combien il scrait intéressant et utile 
d observer le jen dialcctique de la divisio¡reductio dans les démarches 


126 I Sent., d. 28, dubium 1; II Sent., d. 1, p. 2, dubittm 2; Itincrarium..., III, 3. 

127 I Scnt ., d. 27, p. 1, a. 1, q. 3, resp. 

128 Contraircmcnt á Albert le Grand ct a Thomas d’Aquin (voir Riígis, art. 
cit.f p. 309-328), Bonaventure semble réserver la resolutio á ccttc prendere opération de 
l’esprit. 

129 Voir par excmple, III Scnt., d. 7, a. 1, q. 1, resp. ct ad 3, 7; d. 8, a. 1, q. 3, resp. 
En ce qui conccrnc le jugement moral, Bonaventure utilise toutefois le terme resolutio , 
voir Itincrarium..., III, 4. 

130 I Sent., d. 28, dubium 1; II Sent., d. 1, p. 2, dubium 2; I Sent., d. 40, a. 2, q. 1, ad 4; 
I Sent., d. 41, a. 1, q. 1, ad 2. 

131 II Sent., d. 10, a. 1, q. 2, resp.; d. 30, a. 3, q. 1, resp.; I Sent., d. 20, a. 2, q. 2, resp _ 

132 I Sent., d. 12, dubium 4; III Sent., d. 5, a. 1, q. 5, ad 3; d. 6, a. 1, q. 1, ad 7. 

133 Itincrarium..., III, 3. 
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de la pcnsée qui a construit Xltinerarium et les Collationes in Hexae- 
mcron. Pour ma part, c’est un plaisir queje remets a plus tard. Pour 
l’instant, je suis frappc par l’attrait qu’cxerce sur l’esprit de Bona- 
venture la technique de la reductio. «II est plus important, ccrit-il, 
de monter que de descendre sur l’échelle de Jacob » 134 . Ce simple 
aveu depeint admirablement bien le stylc de la pensée et revele 
clairement une prcfcrence mcthodologiquc; et la pratique de la 
reductio trahit le goüt de la remontée, de l’union et des grands 
espaces intclligibles, attitudc d’ailleurs qui défmit tout mystique. 
Le scientifique rationnel s’adonne á la diuisio tandis que le mystique 
ardent désire l’union par la reductio, « rationis est distinguere et 
voluntatis uniré » 135 . On n’a plus á s’étonncr alors que Bonaven- 
ture soit le docteur de la volonté. 


i” Ibid., i, 9. 

135 II Sent.y d. 38, dubium 3. 
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INTELIGIBILIDADE POR MEIO DE ESQUEMA. 
APLICAQÁO A ESTRUTURA FORMAL DE ALGUMAS 
OBRAS DE SAO BOAVENTURA 


Summarium. - Auctor hujus opusculi de intelligentiae et 
schcmatis cognationc primum disserit, ratione inita in qua 
intellectus ad elementa constitucnda, quibus institui possit, 
schcmatis inventionem exquirit; deinde nonnullas schcmatis 
peculiares tractat spccics, quae in operibus sccundum formam 
dispositis inveniuntur. Ad quam doctrinan! privatim adhi- 
bendam aliquot Sancti Bonaventurae scripta magno nsui 
auctori fuerunt. 


§ 1 .Do funda mentó. 

O homem encontra-se orientado num mundo. Essa orientado 
corresponde á integrado num todo que define o ámbito dentro 
do qual e cm diálogo constante com o qual a sua existencia cometa 
por instituir-se e se vai desenvolvendo. Dcssa articulado brota e 
se constituí a vida. 

A orientado, todavía, nao reveste apenas a forma substantiva 
do « estar orientado ». Assume, de plena propriedade no liomern, 
também, a forma dinámica do « orientar-se », isto é, do ser capaz de 
activamente a partir do ponto em que se encontra ir reconstituindo 
a totalidade de que faz parte e de ir determinando ai, ou por re¬ 
lajo a ela, o seu próprio lugar. É no decurso do empreender deste 
processo que o simples viver se eleva a um plano ético. Sendo esse 
« ethos» a plataforma a partir da qual o homem habita o mundo, 
a partir da qual ele se orienta. 


S. Bonaventura II. 
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A com-preensáo do homem exige, pois, a mostrará o do seu 
ser, e do modo como é, no sen fundamento ou nesse solo a partir 
do qual ele sómente é. Ela envolve, dessa forma, urna aten^áo ao 
plano de onde se habita e ao horizonte que se habita, na intenso 
de um captar do seu vínculo originario. 

Dcsta necessidade ontológica de referencia a um fundo e da 
organizado deste lias suas diferentes partes constituintes, guarda 
também os traeos mais vivos o processo transcendental da inteli- 
gibilidade. E guarda-os naquilo que verdaderamente constituí, 
afinal, o seu modo próprio de exercitar-se: num certo carácter 
formal. 

A redu^áo intelectual, fautora de entendimento, opera-se 
através do ritmar do campo da multiplicidade pelas hullas porta¬ 
doras de sentido que irá o desenliar a « imagem » transformadora do 
caos em cosmo ou do vario individual no uno exprimível. Surge, 
assim, o esquema, o modelo, a cstrutura: o instrumento gnoseoló- 
gico da compreensáo. 

O seu destino é a unificado e a sua fuinjáo própria recorre 
imediatamente ao formal. É ele quem verdadeiramente irá filtrar 
e apresentar o material. Sem ele a diversidade concreta dos ma- 
teriais nao terá encontrado aquela roupagem indispensável que lhe 
permitirá o tránsito e o ingresso no campo das coisas com sentido. 

Daí a importancia do esquema, da teia de relajóos, projectadas 
ou encontradas, mercé das quais se vai descortinando un ntesnto , 
indispensável ao computo, que prolonga no dar razao um dos núcleos 
significativos fundamentáis que na raiz desta última originariamente 
in-sistem. 

Tomar inteligível transforma-sc, pois, 11 a procura de um esquema. 
E encontrar aquele modelo que permita dar conta de una regiáo 
óntica — que, simultáneamente, por esse acto se constituiu também 
— e das diferentes manifestado es que a integram, a título de ele¬ 
mentos ou partes. 

§ 2. De alguns esquemas medie vais. 

Os medievais mostraram-se particularmente ricos 110 recurso 
a esta procura da inteligibilidade pelo e no esquema, bem como 
na variedade das formas de tratamento que utilizaram a finí de 
llies dar corpo. Nao se trata agora aqui de efectuar urna retrospe¬ 
ctiva da gnoseologia medieval com o objectivo de apurar qual o 
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lugar que no seu seio é conferido temáticamente a esse modelo de 
com-preensáo, mas antes de detectar a sua presenta no próprio 
texto por que a sua Cultura se materializou. 

O ritmar da diversidadc por modelos que lhc desvendem as 
unidades regionais, e mesmo a plena articulado do todo, vai antes 
do mais e fundamentalmente, no que ao pensamento medieval 
conceme, recorrer aqueles esquemas que lhe sao fornecidos — e, 
simultáneamente, postos por ele em evidencia — a partir daquilo 
que constituí a Mensagem por excelencia: a palavra da revelado 
de Dcus aos homens. 

A Biblia nao vai significar apenas naquilo que comunica pela 
materialidade dos seus conteúdos, recebam eles urna interpretado 
literal ou figurada. Ela vai, igualmente, fomecer urna chave de 
leitura para a redudo do múltiplo á unidade. E isto, nao so mercé 
da compreensáo da historia, do destino do homem, do mundo e 
das suas relaces com Deus que apresenta. Tambcm — e para o 
que nos importa aqui por em relevo: sobretudo — através de urna 
variedade de sugcstóes — números, figuras simbólicas, etapas de 
desenvolvimento, etc... — que ganham, pelo seu aparecimento nos 
escritos testamentarios, a divulgado suficiente entre os membros 
de urna comunidade cultural, que fez destes urna pe$a fundamental 
da sua educado, para se poderem ver elevados á condido de mo¬ 
delos de inteligibilidade no horizonte de qualquer contexto. 

A Escritura aparece-nos, assim, como a primeira fonte medieval 
aonde se váo buscar os esquemas que teráo por fundo conferir 
inteligibilidade ao real. E isto nao necessariamente segundo urna 
dimensáo imediatamente religiosa. Com efeito, lia que ser capaz de 
surprcendcr por detrás da materialidade dos sinais — incontestá- 
velmente de origem religiosa — a pcculiaridadc e o estatuto da sua 
fundo que podem apontar para outras possibilidades. 

Urna Cultura enformada pela religiáo, nao é necessariamente 
religiáo em todas as suas manifestadas. Da mesma forma que um 
mundo edificado sobre as bases de urna compreensáo logico- 
matemática, tambcm se nao reduz á racionalidade que a funda c 
ela impóe. 

Claro que a ressonáncia ou o papel da religiáo e da matemática 
em termos de componentes culturáis náo podem ser feitos entrar 
em propordo de um modo de simples equivalencia. No entanto, 
o que c conveniente salientar aqui é a ncccssidadc de procurar 
surpreender, por um lado, o mecanismo posto em prática pela 
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tarefa que visa o conferir de inteligibilidade e, por outro, a inten- 
sidade vital que, sem ser inteiramente independente da expressáo, 
se ve, todavía, obrigada a plasmar-se em formas tais que llie ga- 
rantam um mínimo de comunicará o, isto c, que tena de apelar, 
a fina de traduzir-se ou explicitar-se, para una horizonte (cultural) 
onde una consenso dcfuae o lugar de encontró possívcl. 

Alcm disso, seria, sena dúvida, precipitado pretender estabelcccr 
como origern da totalidadc dos esquemas de inteligibilidade em¬ 
pregues pelos mcdievais o texto bíblico. Isto nao significa, evi¬ 
dentemente, que csscs outros esquemas de proveniencia distinta 
llie nao tenliam sido também aplicados, nena ate que algumas das 
principáis razó es que motivaram aqueles que a elcs recorreram nao 
tenliam, precisamente, girado em torno da facilidade ou do poder 
sugestivo da sua aplicado a temática vetero- e neo-testamentária. 
Urna vez mais é preciso conseguir manter-sc dentro da perspectiva 
tricada pela nossa análise para captar convenientemente o seu al¬ 
cance e poder distinguir os diferentes planos que se imbrincam. 

Ilustrará o destas circunstancias a que nos acabamos de referir 
é ccrtamcnte o caso de alguns modelos de inspirado neoplatónica, 
como sejana, por exemplo, o da processáo e do retorno ou o da 
hierarquia de participado. Tcnlaa-se bem presente que nao se trata 
de cstarnaos a chamar a ateneo para a doutrina da processáo e do 
retorno ou para a da participado, no horizonte do pensamento me¬ 
dieval, seu aparecimento, dcsenvolvimento, adaptares que sofreu, 
razóes do seu sucesso, etc..., mas para o carácter de esquema de 
inteligibilidade de que aquclas lióles se revestiram em diferentes 
ocasiocs. Independentemente dos supostos doutinários ou teoré¬ 
ticos, elas podem aparecer como linlias que imediatamente procuram 
dar conta, por exemplo, do desenvolvimento ou da articulado 
da realidade, despojando-a de um certo carácter caótico que poderia 
á primeira vista apresentar. 

(De facto, a realidade nunca se nos apresenta num estado abso¬ 
lutamente caótico ou desordenado porque nos encontramos sempre 
orientados nela; o que tanabém náo significa, evidentemente, que 
essa orientado efectiva ou fáctica — c, em geral, náo imediata- 
rnente consciente — seja a única possívcl, ou que náo nos possamos 
interrogar sobre outras ordens viáveis). 

Aparece-nos aínda, aliás, no ámbito do pensamento medieval, 
embora segundo outras condi^óes determinantes, tanto temporais 
como temáticas, una outro esquema que foi chamado a desern- 
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penhar importantíssimo papel. Trata-se daquele que preside a toda 
urna serie bastante extensa de Quaestiones , de Comentarios as Sen- 
tencas de Pedro Lombardo e de Summae. Ele tcm de entender-se no 
horizonte de urna cultura que já se encontra constituida segundo 
urna certa complexidade de desenvolvímentos e de posi^oes, no 
quadro de um ensino que se ministra e, evidentemente, na sequéncia 
de todo o desenvolvimento do gosto e dos métodos dialéticos. No 
entanto, nao deixa de ter interesse atentar no carácter de esquema 
que inegávelmente revela. 

A estrutura da Quaestio fomece urna chave, un modelo, para 
a orientadlo na exposi^áo, tratamento, discussáo, soludo e refu¬ 
tado de urna multiplicidade que se ve dessa forma submetida á 
unidade de um padrao lógico, assente, em larga escala, nos ritmos 
da alternancia a da contraposi^áo. 

§ 3. Da constituigao interna e da funga o do esquema. 

De quanto temos vindo a afirmar se vai desprendendo já que 
a constituido interna do esquema nao é idéntica em todas as ma¬ 
nifestares por que ele se concrctiza, e que, por conseguinte, igual¬ 
mente, a considerado daquela nao é suficiente para determinar o 
carácter específico que a ele compete. 

Com efeito, o esquema retirado da Biblia e aplicado ao real 
ou o de inspirado neoplatónica, apresentam-se constituidos de 
modo diverso do do esquema presente na Quaestio , e todos cíes 
surgem como distintos também relativamente, por exemplo, á 
maioria dos modelos que as diferentes ciencias tém procurado 
construir a partir dos meados do século XVII até aos nossos dias. 
E, no entanto, podemos interpretá-los a todos como esquemas, 
independentemente de qualquer apreciado valorativa que procure 
compará-los entre si. 

As suas diferencias — c nao se considcram verdaderamente 
diferencias as variares típicas que cada esquema possa consentir 
no scu seio — provém, fundamentalmente, do horizonte de lin- 
guagem que os sustenta, fornecendo-lhes os elementos de que ne- 
ccssitam para se cstabclecerem na eficácia da acd° que levam a 
cabo. Assim, por exemplo, os esquemas de inteligibilidade das ciencias 
da Natureza desenrolar-se-áo no quadro de urna linguagem matemá¬ 
tica ou logico-matcmática, enquanto a Quaestio era animada pelo 
influxo da lógica aristotélica, qualitativa, e os esquemas de tipo 
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« nocional» se dcscnvolvem no contexto de urna linguagem i me¬ 
diatamente conceptual. 

Estes últimos, todavia, apcsar da expressáo «litcrária » que se 
nao tcm cessado de lhes censurar, nao se identifican!, pura e simples- 
mente, com « imagcns », « alusocs » ou « analogías» que tendem a 
despertar no lcitor urna gama colorida e sugestiva de informales 
complementares ou de equivalencias. Nao é apenas o poder itna- 
gético, a fantasía pictórica, que se encontram cm jogo. Em suma, 
nao nos encontramos apenas pcrante tentativas de combinará o do 
teorético com o estético, em cuja sequéncia, aliás, se poderá falar 
da « poesía » das fórmulas químicas ou da « belcza » de urna expres¬ 
sáo matemática. 

O « Livro », a « Arvore », para só referir estes dois exemplos 
que se verifican! no pensamento de Sao Boaventura \ nao se limitam 
a ser imagens, sao também esquemas. Fornecem um modelo de 
inteligibilidade. E nao só em Sao Boaventura, mas também noutros 
autores. Em Francisco Bacon ou em Galileu, em Leibniz ou em 
Nietzschc, por cxemplo, para o « Livro ». Em Porfirio, em Descar¬ 
tes ou em Mounier, por excmplo, para a « Arvore ». 

« Livro » c « Arvore » nao constitucm apenas um símile ou urna 
associa^áo feliz que se descobre. Comunicam, certamente com 
acentua^Scs diferentes nos diversos autores e nos vários contextos, 
urna intensa o redutora fundamental, urna figura possível para a 
organizaba o de dados ou elementos que se pretendem ritmar. Com 
elcs, por cíes c líeles é-nos trasmitido já um quadro por referencia 
ao qual o seu contcúdo material passará a ganhar sentido. 

Nao nos encontramos simplesmente em presenta de dois 
sistemas paralelos que se correspondcm ou equivalem. Este poderia 
ser representado como: 

[a, b, c, d] = (ou semelhante a) E, 
em que \a, b, c, d] seriam os diferentes elementos definidores de 
determinada realidade e E, a «imagem» esquemática que os re- 


1 Para o sentido do« Livro », veja-se: S. Boaventura, Breviloqitium, P. II, c. 11 c c. 12 
(V, respectivamente, 229a c 230a), c também Winthir Rauch, Das Bucli Gottcs. Einc 
systematische Untersuchung des Buchbcgriffes bei Bonavcntura, Max Hucbcr Verlag, Münchcn, 
1961, onde, alcm de urna rela^ao da quasc meia centena de passos em que a ideia ocorre 
(ob. e ed. cit., Einl., b, 1, pp. 5-12), podemos encontrar urna exposi^áo do pensamento 
de S. Boaventura que recorre ao « Livro » como modelo de interpretado. 

Relativamente a «Arvore», veja-se: S. Boaventura, Lignum vxtac (VIII, 28-67). 
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presentaría (« Livro », « Árvore », « Número Tres », « Forma », 
« Fórmula », etc...). 

A relaja o c bem diversa. Trata-se da própria representado 
de a, b, c, d, sob a forma [a, b, c, d] em fungáo ou por intermedio 
de E. Ou seja, c E quem define, mais ou menos ¿mediatamente, a 
inteligibilidade a conceder a a, b, c ou d e/ou ao seu agrupamento. 
Atentemos, urna vez mais, em que nos estamos a referir ao consti¬ 
tutivo do esquema em geral, e nao a pronunciarmo-nos sobre a 
excelencia de urna das suas variado es possíveis (« Livro », « Árvore », 
etc...) relativamente a outra ou as outras. 

A unidade destes diferentes tipos de esquemas provem, por 
conseguinte, da sua fungáo. Todos eles representam modelos distin¬ 
tos de urna mesma actividade redutora da diversidade áquela linha 
unificadora que trabando, por assim dizer, um itinerario vai dc- 
fmindo um todo onde os elementos ao situarem-se ganham, váo 
ganhando sentido. 

Verifica-se, deste modo, no que diz respeito a estes esquemas, 
nao urna unidade intema de obediencia a urna mesma linguagem 
que é regra de constituida o, mas urna identidade de funca. ° ou de 
objectivo: a comunicado de inteligibilidade atraves de um modelo 
onde os vários elementos surgem dotados de urna organizado. 

§ 4. De um determinado tipo de esquema. 

Ora estes esquemas que, como acabamos de ver, podem ser 
construidos ou encontrados, mantendo embora aqucla unidade 
fundamental de actuado e de designios que, justamente, llics ga¬ 
rante o verem-se abrangidos pela mesma designado e incluidos 
na mesma categoría, desempenham, nao obstante, papéis diversos. 

Nomeadamentc, podem aplicar-se a urna passagem determi¬ 
nada ou a comprcensáo de unía situaba o, sem ultrapassarem um 
ámbito particular, como, por exemplo, quando eu compreendo 
urna multidao de pontos numerados num papel que se encontra 
diante de mim, após té-los unido segundo a ordem indicada e 
« descubro » a figura que pretendiam representar. 

Podem surgir transformados em teoría geral de interpretad 0 
de um conjunto de sitiases ou de todas as situares, como é o 
caso da detcc^áo medieval da imagem da Trindade em todas as 
coisas do universo ou o da intclcccáo de urna serie de fenómenos 
físicos a luz dos principios de urna determinada teoría explicativa. 
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Por outro lado, o esquema pode encontrar-se, aínda, explíci¬ 
tamente presente, como aquele quadro que ¿mediatamente confere 
inteligibilidade a urna dada regiáo óntica — como, por exemplo, 
soe acontecer relativamente á estrutura^áo das bases de urna qual- 
quer geometría — ou táo so insinuar-se como urna textura que de 
um fundo a anima — como se passa com a atitude psicológica cm 
jogo em situares de relado convertível entre forma e fundo. 

Enfim, as formas de presenta e de actuará o dos esquemas 
sao múltiplas, sob a constante da sua fun^áo. 

Ocupar-nos-emos neste trabalho sómente do estudo sumário 
de un determinado tipo de esquemas, no quadro do pensamiento 
de um autor. Trataremos de coligir e apresentar algum material 
que permita realizar um breve exame da estrutura formal « apa¬ 
rente » de algumas obras de Sao Boaventura, em ordem a dctec^áo 
dos diferentes esquemas de inteligibilidade que a esse nivel sao 
desenvolvidos. 

É urna empresa analítica que á primeira vista visa o mais-que- 
formal de urna obra: a sua disposi^áo aparente. No entanto, cía 
permitir-nos-a, porventura, verificar que — embora nao entrando 
em considerado com as correla^óes existentes em Sao Bonaventura 
entre a forma e a materia da exposicáo ou do pensamento — a 
simples disposido formal encerra algo mais do que urna obediencia 
a certos principios de um formalismo ou de um esteticismo que de- 
finem urna harmonía expositiva ou retórica. Essa disposkáo formal 
envolve cía própria a apresentado de um esquema de intcligibili- 
dade a fomecer ao leitor ou a presidir a sua própria elaborado. 

Retenliamos, urna vez mais, os traeos fundamentáis do plano 
em que nos colocamos. Eles circunscrevem urna perspectiva de 
análise e um terreno em que o objectivo a alcanzar nao se apresenta 
nem como urna tentativa de fundamentado da forma ñas afirma¬ 
do es do conteúdo, nem como un ensaio de justificado de urna 
qualquer forma em geral, nem como urna tarefa que se propoe 
salientar determinantes estéticas na construyo do travejamento em 
que repousa a estrutura de urna obra, tal como nos surge através do 
exame da sua disposid° formal. 

Importa-nos, táo so, por cm evidencia os esquemas que ai sao 
desenvolvidos e chamar a atendo para a sua fundo específica de 
esquemas. 

Passemos, entáo, a um exame mais pormenorizado. 


INTELIGIBILIDADE POR MEIO DE ESQUEMA 


425 


§ 5. Dos esquemas presentes na estrutura formal de algumas obras de 
S. Bonaventura. 

Procuraremos indicar aqui, sumariamente, tres variantes de 
esquemas formai* aplicados por Sao Boaventura a estrutura de 
algumas das suas obras. Referimo-nos ao esquema da « Quaestio », 
ao esquema de « Proccssáo e do Retorno » c aos esquemas de pre¬ 
dominancia numérica. As observares que iremos tecendo deveráo 
ser interpretadas no horizonte do que temos vindo a expór, a 
título de cxcrcício de tentativa de aplicado concreta. 

O esquema da « Quaestio » reveste em Sao Boventura a sua forma 
normal. Atentemos, por exemplo, ñas Quaestiones disputatae VIII 
de mysterio Trinitatis, ñas Quaestiones disputatae VII de scientia Christi 
e ñas Quaestiones disputatae IV de perfectione evangélica 2 . 

As obras encontram-se divididas em questoes, segundo un nú¬ 
mero variável, dependente imediatamente dos temas que ai se 
propoe scrcm tratados, as quais, por sua vez se organizara, em 
artigos — excepto nos casos do De scientia Christi, da última questáo 
do De mysterio Trinitatis c da primeira questáo do De peifectione 
evangélica. A estrutura do artigo c que vem, no fundo, a constituir 
o aspecto mais importante, do ponto de vista de análise formal 
em que nos encontramos presentemente. 

O artigo cometa por indicar resumidamente o problema que 
Ihe cabe esclarecer, sob a forma de um inquirir acerca da legiti— 
midade da opea o por um determinado enunciado. Imediatamente 
após, inicia-se a referencia de toda urna serie de argumentos — nao 
necessáriamente com recurso exclusivo aos auctores — tendentes a 
fundar cssa primeira afirmacáo. Logo, sed contra..., se aduzem pa¬ 
receres e razoes contrarias que procurara firmar a validado da al¬ 
ternativa. Rcpós-sc a simetría e, simultáneamente, foi-nos manifes¬ 
tado o estado da questáo. E, cntáo, a ocasiáo de surgí 1 ' a solutio 
ou conclusio que, como a própria designarán dcixa entrever, num 
enunciado, tambem breve, formula a resposta que o artigo fornccc 
ao problema, a qual de seguida se ve apoiada por urna nova justi¬ 
ficado, respondeo..., em que se desenvolvem as razoes que pemútem 
explicar a opqáo levada a cabo. Finalmente, procede-se á rcsolucáo 
das objeeqoes, enccrrando-sc, assirn, o debate com o estabelecimcnto 


2 V, respectivamente, 45-115, 3-43, 117-198. 
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de urna correspondencia perfeita entre os diferentes elementos 
intervenientes. 

Este esquema da « Quaestio » medieval é dos mais ricos em 
motivos de análise. Quer pelo seu brilho retórico, quer pela sua 
vinculado a um determinado sentido de dialética e a urna dada 
concepto da verdade, quer aínda pelo seu interesse pedagógico 
ou pelo carácter de documento, que entranliadamente é, e nos 
permite comprcender, se nao mesmo descrever, toda urna época 
de pujante expressáo cultural. Mas todos estes aspectos dizem respeito 
a um tematizar da articulado entre o material e o formal. E o que 
aqui nos importa é o exame da formalidade do esquema como tal. 

A inteligibilidade vem, ueste caso sobre que nos debru^amos, 
formalmente determinada pelo ondular definido por equilibrios 
que se procuram e se desfazem. E no quadro delimitado pela di¬ 
námica deste processo que os elementos vém a ganliar significado. 

Nao representa o mesmo para um dado elemento vir afectado 
pelo índice «pro », « contra » ou « solutio obiectionum ». A compreensao 
do todo e a própria intelecto da parte resultam afectadas. Nao 
é simplesmente o efeito estético da simetría ou da construyo ge¬ 
minada em que os elementos se corrcspondem frontalmente que 
a forma da disposi^áo da Quaestio alberga. Ela fornece também, 
e para aléni de todos os indicios de quepossa constituir materia , um esquema 
de inteligibilidade que permite comprcender os elementos a partir 
da figura do todo, no horizonte estabelecido pelo todo. 

Atente-se também no facto de que nao se trata própriamente, 
equanto esquema, de um processo formal procurado. Claro que a 
variante que aqui assume concretamente — a « Quaestio », com o 
seu desenvolvimento segundo artigos organizados de determinado 
modo — o foi, urna vez que outras poderiam ter sido as modali¬ 
dades escolhidas, em ordem a preenchcr o papel da presidencia 
do delineamento expositivo de urna obra. Mas a fun^áo « esque¬ 
mática» de um qualqucr esquema — aprcscntc-sc ele como sim¬ 
plesmente formal « aparente » ou outro — essa teria de manifestar-se, 
a fim de facultar o entendimento. 

O segundo esquema a que faremos referencia será o que co¬ 
mearemos por designar como da « Processáo-Rctorno ». Toma¬ 
remos, ueste caso, como campo de exemplifica^áo o Breviloquium 3 . 


3 V, 201-291. 
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No que respeita á obra que presentemente nos ocupa, a 
designaba o porventura mais correcta para o esquema que a ritma 
seria a de « Cria^áo-Redengáo ». Se mantivemos, todavía, a alusao 
á primeira maneira de a ele nos referirmos, foi para nao deixarmos 
de sugerir que, do ponto de vista formal, a aproximará o tem de 
ser levada a cabo. Nao, urna vez mais, ao nivel da «influencia» 
ou da « revivesccncia », mas no que concerne uní modelo de in- 
teligibilidade. 

Materialmente, na verdade, « Processao-Rctorno » e « Criado- 
Redenráo» remetem para horizontes significativos diversos, as- 
sentcs em supostos ontológicos distintos, que apontam — caso 
alguma integrado, entretanto, nao sobrevenlia — para conse- 
quéncias considerávelmente divergentes. Os sentidos de « Transcen¬ 
dencia », de « Criara o », de «Historia», etc..., podem, na verdade, 
contrastar-se temáticamente sob muitos ángulos ñas duas perspe¬ 
ctivas apontadas. No entanto, quer históricamente, quer no que 
a sua funrao esquemática concernc, os dois modelos devem ser 
aproximados. Por isso nao omitimos a primeira designarlo, con¬ 
siderando no entanto oportuno recordar estas precisóos que impe- 
dem una certa precipitado no juízo das analogías, caso se preten- 
desse extrapolar para o dominio material observares que tecemos 
exclusivamente a partir do plano de análise em que aqui nos si¬ 
tuamos. 

O Breviloqiiiiiin encontra-se, pois, dividido em partes, as quais 
e anteposto um prólogo sobre a Sagrada Escritura que fornecc 
importantes indicarles, nomeadamente para o cstudo do esquema 
do « Livro ». O número dessas partes que o consdtuem é de se te, 
o qual tambem desempenha urna importante fundo esquemática 
noutros contextos, em particular, nos que se refercm a temáticas 
relacionadas com « visoes » c «iluminares ». Tenham-se em conta, 
por exemplo, as Collationes in Hexaémeron sive illuminationes Ec- 
clestae 4 , cujo plano comprecndia sete visó es a corresponderem aos 
dias do Génesis, apesar de tercm permanecido incompletas, em 
virtude da elevado de Sao Boaventura ao cardinalato, para alcm 
de toda urna larga tradido que encontramos, já num momento de 
síntese nomeadamente, em Hugo de Sao Vítor c em Ricardo de 


1 V, 327-454. 



428 


JOSE BAKATA-MOURA 


Sao Vítor 3 . Nao e, no entanto, este esquema numérico que vai, 
por ora, retcr a nossa atengan. 

O esquema da «Processáo-Retorno » ou da « Criagáo-Reden- 
gáo » transparece no Breviloquiutn mcrcé da articulacáo das partes 
constituintes entre si. A scqucncia dos temas a que cada urna délas 
corresponde é a seguinte: a Trindade, a Criacao, a corrupgáo do 
pecado, a Encarnará o do Verbo, a graga do Espirito Santo, a 
« medicina » sacramental e o Juízo final. A linha que permite reunir 
os diferentes momentos da exposigáo teológica a que se procede, 
que de per si constituem urna unidade, tcm por fundamento o 
próprio movimento que os integra num todo mais vasto. O esquema 
sugere e traduz mesmo, aqui, a dinámica do processo, facultando, 
assim, urna primeira compreensáo da «lógica » intrínseca que pre¬ 
side ao seu devir. 

A dispocigao formal constituí, com efeito, no Breviloquiutn 
uin modelo que permite a organizagáo subsequente das partes. O 
espago significativo, com os conteúdos específicos que lhc compctcm, 
vc-se ritmado por urna ordem expositiva que lhe comunica algo: 
urna sequéncia que é requesito de plena inteligibilidade. 

A fungáo esquemática da disposigáo formal matcm-se, apesar 
das diferengas notorias que se vcrificam, por exemplo, relativamente 
ao esquema da « Quaestio ». O ritmo agora é o de um processo 
temporalmente definido cm termos de inicio, desenvolvimiento c 
finí, relativamente ao qual os elementos van ganhando posigáo 
e a obra no seu todo sentido, enquanto no primeiro caso consi¬ 
derado o esquema era predominantemente an-histórico, no que 
respeita á sua vitalidade, a qual procedía da repetigáo, verificando-sc 
o « movimento » apenas no seu interior com o jogo dialético dos 
elementos. O esquema da « Quaestio » aplica-se a unidades que in- 
tegram urna obra, o esquema representado pela « Proccssáo-Re- 
torno» refere-se aqui a urna obra na sua totalidade. Ambos im¬ 
priman aos campos sobre que actuam un ritmo formal a que a 
intclecgáo dos conteúdos materiais por csses últimos manifestados 
nao pode permanecer indiferente. 


5 Hugo de S. Vítor dedica un opúsculo ao estudo dos conjuntos de sete elementos 
dcscortináveis na Escritura: De quinqué septamis seu Septenariis , (MPL, 175, 405-414). 

Relativamente a Ricardo de S. Vítor, encontram-se interessantes considerares 
sobre o número sete aplicado a vários dominios no Prólogo de Iu Apocaíypsim Joannis 
(MPL, 196, 683-684). 
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O esquema que por último consideraremos será de natureza 
numérica. As variantes que inclui sao múltiplas e as raz5es que estáo 
na origem da op^áo, em diferentes obras, por urna ou por outra 
das suas variares, constituem um rico e interessante campo para 
o estudo do papel da Cultura — entendida como o vasto horizonte 
onde se processa o intercambio entre os humanos, e onde se com- 
prcende toda urna gama de manifestares que se cstendem do 
« material» ao «espiritual» — na elaborado de um documento 
que visa a comunicado. 

Nao admira, consequentemente e por exemplo, a prevaléncia 
do número tres entre os esquemas de inteligibilidade medievais. 
Urna das mais famosas ilustrares é, sem dúvida, o De Trinitate 
de Santo Agostinho 6 . Como estrutura formal de urna obra, tam- 
bém o encontramos em Sao Boaventura, por exemplo, no De 
triplici via, alias, Incendium amoris 7 . Como simples esquema ele 
constitui um dos mais usados pelo Doutor Seráfico. A sua pro¬ 
veniencia aponta, evidentemente, para a especulado trinitária 8 9 . 
Serve, inclusivamente, para expressar o selo impresso pela Trin- 
dade no universo das criaturas. Simultáneamente, porém, também 
se afirma como um modelo de compreensáo. Nao devemos, por 
conseguinte, confundir a análise da fundo esquemática de urna 
determinada nod° com o estudo de sua origem ou da fontc que 
a sugeriu, nem com o inventario da sua significado material. 

Da mesma forma, e relativamente ao esquema fornecido pelo 
número seis, a sua realidade de esquema — tal como aparece, por 
exemplo, no que respeita á disposido do Itinerarium mentís in 
Deum e do De sex alis Seraphitn 9 — nao se esclarece simplesmente 
recorrendo as razóes que pretendem justificar a sua escolha. Nem 
a especulado da matemática sagrada que o dá como o primeiro 
número perfeito no seu genero, constando das suas partes alíquotas 10 , 


6 Corpus Christianorum, L c La, 3-535. 

7 VIII, 3-18. 

8 « A natureza trinitaria de Deus é mesmo urna especie de tónica permanente da 
obra do doutor franciscano », J. Cerqueira Gon^alves, Homen e Mundo em Sao Boa- 
ventura , P. II, c. III, n. 2; Braga, 1970, p. 392. Vcja-se, aliás, todo csse n. 2, intitulado: 
« A mediagáo trinitária », pp. 392-404. 

9 Respectivamente, V, 295-313 c VIII, 131-151. 

10 Importantes indicagócs, tanto de um ponto de vista histórico como de um siste¬ 
mático, podem ser encontradas, relativamente á matemática sagrada, em geral, c ao nu¬ 
mero seis , em particular, nos Escolios referentes á quarta questao da segunda distingao 
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nem a referencia á visáo do Scrafim alado que Sao Francisco teve 
no Monte Alverna n , nem a serie de comentários tradicionalmcnte 
desenvolvidos em torno dos degraus da escada contemplada por 
Jacob em sonhos e de que, dentro da Ordem dos Frades Menores, 
Santo Antonio de Lisboa faz men<;áo 12 , nenhuma destas circun¬ 
stancias diz rcspcito ao carácter específico, ueste caso do número 
seis, como esquema de inteligibilidade, dentro da categoría formal 
que analisamos . 

Elas ajudam, de facto, a compreender a sua selec^áo. Orientam- 
-nos quanto a eventuais motivos que pudessem produzir, no contexto 
cultural do tempo, urna plataforma onde a comunicado fosse 
possível, mais, urna plataforma de significado nccessária para que 
o seis pudesse cxercer a sua fundo esquemática. Ele so poderá 
ser apresentado e apreendido como esquema para urna disposid 0 
formal, se significar materialmente algo para aqueles que váo ter 
de lidar com ele. E a partir dessa fixazáo da aten^áo que se opera 
o tránsito do contcúdo material ao valor formal de significado 
esquemática que permite ritmar um espado, onde se acumulam 
elementos significativos, segundo a ordem que ele instituí. 

A exposido sextipartida das virtudes que os superiores das 
casas religiosas devem possuir, tal como surge no De sex alis Se - 
raphim, bem como a das jornadas que as criaturas devem pcrcorrer 
para alcanzaron Deus, no Itinerarium , tem já muito pouco a ver, 
no que respeita ao contcúdo dos enunciados de que se compóe, 
com as propriedades do número seis ou com o número de pares 


do Livro I do comentário das Sentabas. Vcja-sc: S. Boaventura, I Scnt., d. II, q. 4 (I, 
58-59). 

11 Cf. S. Boaventura, Legenda S. Francisci , c. 13, n. 3 (VIII, 542b-543a). 

Para as seis asas dos serafins, veja-se: Isaías , 6, 2. 

12 Cf. S. António, Dominica I in Qnadragcsima. Sermo moralis; Sermones , cd. Lo- 
catelli, Societas S. Antonii patavini, Patavii, 1895, vol. I, pp. 51b-52a. 

Sobre a contemplado cin S. António: F. Gama Caeiro, Sanio António de Lisboa , 
vol. II, 1.1, Lisboa, 1969, pp. 223-236. Sobre as rela^oes entre S. António c S. Boaventura: 
Samuele Doimi OFMConv., II Dottorc Evangélico e il Dottore Seráfico, II Santo , Padova, 
III, 3, 1963, pp. 267-281. 

Ricardo de S. Vítor havia formulado já urna doutrina, depois tornada « clás- 
sica » entre os autores místicos, dos seis graus da contemplado; veja-sc, por cxemplo: 
Degratia contcmplationis sen Benjamín Major , L. I, c. 6 (MPL, 196, 70-72). Pode ver-se, 
tambem, Robeiit Javelet, Tilomas Gallas et Richard de Saint Víctor mystiques, Recherches 
de Theologie Ancienne et Medié vale, Louvain, XXIX, 1962, pp. 206-233 c XXX, 1963, 

pp. 88-121. 
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de asas dos serafins. Nem é por manter qualquer vínculo ou reía cao 
desse tipo que o seis é esquema da disposifa o formal, embora só o 
scja também porque essa relaja o já havia sido estabelecida, num 
contexto cultural ou no próprio prólogo das obras em questao. 

A significado esquemática do seis, no entanto, só se liberta 
plenamente, quando se verifica a transferencia do seu peso da 
carga de alusóes materiais que encerra para o modelo de organi¬ 
zado dos dados a comunicar que instituí. O seis, escolhido, muito 
provávclmente, em virtude das determinantes culturáis que indica¬ 
mos acima, comunica, do ponto de vista gnoseológico, a unidade 
de urna estrutura que permitirá ritmar a diversidade dos elementos. 

Poderíamos, igualmente, tecer considcrades análogas a pro¬ 
pósito de outros esquemas numéricos presentes na disposi^ao formal 
de obras de Sao Boaventura. Rcfcrir-nos-emos apenas brevemente 
a mais um outro que ocorre, nomeadamentc, na Apología pauperum 
contra calunmiatorem e no Soliloquium 13 . 

O esquema expositivo resulta ai da combinado dos números 
quatro e tres. A ideia resume-se a fazer corresponder a quatro tópicos 
fundamentáis tres subdivisoes por que se desenvolvem. 

Considerando estas duas obras, a justificado dada por Sao 
Bonaventura para a primeira e estruturante divisáo quadripartida 
aponta para motivos distintos. Assim, na Apología, o esquema to¬ 
maría essa forma em virtude da necessidade de responder com 
rigor sistemático aos quatro pontos em torno dos quais se centra- 
vam os ataques de que os Menores eram alvo por parte dos mestres 
de París e, em particular, de Gerardo de Abbcvillc 14 . As questóes 
da perfeido, da mortificado e da renuncia, em geral, da pobreza 
e da propriedade eclesiástica constituiam os tópicos a atender. 

No caso do Soliloquium, a disposido quaternária encontra-se 
adoptada em virtude da intendo de obedecer, na exposido, á 
perspectiva hierarquizante de um bem conhecido ritmo agosti- 
niano, de que, aliás, o De reductione artium ad theologiam 15 também 
dá exemplo. Trata-se do estabelecimento e da articulado dos 
planos do inferior, do exterior, do interior c do superior, que a 
mente se ve chamada a considerar no decorrer da actividade que 
lhc é própria. 

13 Respectivamente, VIII, 234-330 c VIII, 28-67. 

14 Vcja-se, por exemplo, L. Bongianino, Le questioni quodlibetali di Gerardo di 
Abbeuille contro i Mendicanti, Collectanea Franciscana, Roma, 1962, pp. 5-55. 

16 V, 319-325. 
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Cada urna das grandes scc^oes que sao desta forma definidas 
decompóe-se, lias duas obras cm primeiro lugar mencionadas, 
segundo urna ulterior divisáo cm tres novos aspectos, o que vem 
a permitir estabelecer, assim, urna apertada rede interpretativa. 
Esta constitui-se, entáo, com o objectivo de servir de suporte as 
diferentes ideias que se váo formulando, forneccndo-lhes urna ordem 
em obediencia a qual se váo dispondo. Atente-se em como, do 
ponto de vista formal, a estrutura ternaria é cía própria entendida 
no quadro de urna quaternária que define verdaderamente a linha 
mestra de cada obra. 

§ 6. A terminar. 

Terminadas as referencias a caracterizará o sumaria dos esquemas 
da « Quaestio », da « Processáo » e do « Retorno » e numérico, no 
que respeita a algumas obras de Sáo Boaventura, e aos preliminares 
que a estas considerarles forana antepostos, vena a altura de le- 
varmos a cabo o balado dos principáis aspectos que este cstudo 
nos permitiu destacar. 

Limitámo-nos, neste pequeño traballio, a chamar a ateneo: 

— para a relaráo verificada entre inteligibilidade e esquema, nos 
termos de um proccsso em aqtic a primeira recorre á p rojee 9a o ou 
descobcrta do segundo como áquele instrumento de organizado 
de elementos mediante o qual se instituí; 

— e para algumas formas peculiares que um determinado tipo 
de esquema — o que se exercita na disposiráo formal de urna obra 
(que nao ncccssáriamente de todas as obras) — pode revestir. Servi- 
ram-nos de particular campo de aplicado algumas obras de Sáo 
Boaventura. 

Deste modo, c de acordo com as análises a que procedemos, e 
que o presente escrito reflecte, parece-nos poder afirmar: 

— a importancia do esquema para a plena inteligibilidade, nao 
apenas segundo urna dimensáo psicológica, mas gnoscológica; 

— a pluralidade de esquemas devida, quanto ao esscncial, á di- 
versidade de planos fundantes com que, na sua materialidade de esque¬ 
mas , se articulan!. Havcria que referir aínda toda urna gama de va¬ 
riares dentro de urna mesma classe; 

— a sua unidade radical cstabelecida pela fun^ao própria que 
desempenham; 
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— a polivalencia dos esquemas susccptíveis de descmpcnharem 
as suas fundes, segundo diferentes modos formáis e materiais. Por 
exemplo, o número tres, como esquema para o entendimcnto da 
doutrina trinitária da criado e permanencia da sua ac^áo sobre o 
universo e como simples esquema de comprccnsao desse ou de outro 
qualquer contexto; 

— a diferen^a entre a origem e/ou a justificadlo de um esquema, 
quanto á sua materialidade e quanto a sua capacidade significativa 
no quadro de urna determinada cultura, e o seu valor gnoscológico 
específicamente esquemático. 

No entanto, e devido as próprias restribo es impostas pelos 
limites de um trabalho deste tipo, alguns pontos houve que per- 
maneceram sob silencio, mas que, todavía, resultam indispensáveis 
de serení esclarecidos, caso se intenten! mostrar os supostos em 
que esta conccp^ao assenta. 

Teríamos, nomeadamente, que procurar esclarecer: 

— a rcla^áo entre a inteligibilidade, como modo de contacto 
com o real, de que aqui se parte, c o próprio real, quer quanto ao 
efectivamente conhecido por seu intermedio, quer quanto a outros 
modos possíveis, ou nao, de o abordar e de o viver. E neste terreno 
que se decide a fundamental articulado entre os planos gnoscológico 
e ontológico; 

— o criterio, ou criterios, de validade que permitan realizar 
op<¿ocs entre os diferentes esquemas de inteligibilidade, a ponto nao 
so da sua legitimidade poder ser garantida, mas também da sua maior 
ou menor adcquad° a esta ou aqucla cvcntualidade poder ser segu¬ 
ramente proclamada. Este problema é da mais elevada importancia 
no que respeita a urna epistemología ou a urna teoría da ciencia. 

Num ámbito mais restrito, faltar-nos-ia aínda tematizar: 

— a origem própriamente gtioseológica do esquema, em particu¬ 
lar, a questao de saber se ele é fruto de urna « descoberta » ou de urna 
«projeedo»; — e, finalmente, a questao da possibilidade de urna 
redudo das diferentes formas de inteligibilidade esquemática. 
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THE BONAVENTURAN «ARS CONCIONANDI» 


Summarium. - S. Bonavcntura pracdicator pracclarissimus 
crat. Sermones cjus in voluminc IX operuni omnium ad 
Claras Aquas cditoruin habentur cum opúsculo cui titulus cst 
Ars concionandi. Etsi editores hujus voluminis et alii periti 
ambigunt num Bonaventura ipse sit auctor, opusculum 
doctrinam cjus de communicando ccrte rcddit, necnon et 
modum sermocinandi qui, duce Bonavcntura, vigebat sacculo 
décimo tertio. Quac doctrina cum alio opere de Reductione 
Artium ad Thcologiam intime conjungitur. 


Harry Caplan writes that «the widest field for rhetoric in tlie 
Middle Ages was in preaching, the dissuasion from vice, and the 
persuasión to virtue, the winning of souls to God » . x Among the 
chicf contributors to a medieval homiletic tradition is Bonaventure 
of Bagnorea, who is described by Hollister as « the outstanding 
thirteenth-century exponent of Platonism-Augustinianism » 1 2 . Al- 
diough Bonaventure is famous primarily for his intcllcctual opposi- 
tion to the scholasticism of Tilomas Aquinas, he enjoys a reputa- 
tion as an accomplished and influential orator. Dargan describes 
Bonaventure as « fluent, ardent, persuasive » and notes that « con- 
temporary accounts of his eloquence are numerous and decisive » 3 . 


1 Harry Caplan, Classical Rhetoric and the Mediaeval Theory of Preaching, in Histó¬ 
rical Studies of Rhetoric and Rhctoricians, ed. Raymond F. Howes, Ithaca, N.Y., 1961, 
p. 74. 

2 C. Warren Hollister, Medieval Etirope: A Short History, 2nd ed. New York, 
1968, p. 279. 

3 Edwin Charles Dargan, A History of Preaching: From the Apostolic Fathers to 
the Great Reformcrs, A.D. 70-1572 , New York, 1905, p. 275. 
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Besides his numerous sermons, a manual on preaching is cxtant 
which has been attributcd to Bonaventure. The Quaracchi cditors 
of Florence published thc manual, entitled « Ars concionandi», as 
a preface to Volume IX of S. Bonaventurae Opera Ornnia 4 , wliich 
contains Bonaventure’s sermons. The treatise on preaching is 
significant for at least two reasons. First, it is the practical applica- 
tion of Bonaventure’s conccpt of communication presented in his 
well-known work « Reduction of the Arts to Thcology ». Second, 
thc manual is a prime examplc of thc thematic sermón method 
developed and practiced in the thirtccnth century. As prelude to 
a treatment of these points, a brief history of the manual is provided. 


HlSTORY OF THE « ArS CONCIONANDI » 

The Franciscan editors of Quaracchi note 5 tliat the first two 
parts of die « Ars concionandi » were found in manuscript form 
by Fr. Sbaralea in the Library of Assisi. The introduction to the 
treatise indicates that is should contain three parts covering di- 
visiotis, distinctions , and expansions , respectivcly, but only two parts 
were fond by Sbaralea. Tliis incomplete manual was published 
for the first time in 1772 by Fr. Benoit Bonelli as part of the Sup - 
plement to the Complete Works of St. Bonaventure. In his analysis of 
the Assisi manuscript, Bonelli expresses regret conceming thc 
imperfect quality of thc second section of the manual and the 
complete abscnce of the third. He then cmphasizes his certainty 
that Bonaventure is responsible for the treatise 6 . As support for 
his contention, Bonelli argües that both the doctrine and style in 
the manuscript are similar to otliers of Bonaventure’s works. 
Even more significant for Bonelli is the consistency of thc prin¬ 
cipies enumerated in the treatise witli thc sermons of Bonaventure. 

After noting tlie regret expressed by both Bonelli and Sbaralea 
over the missing third part, the Quaracchi editors report that other 
copies of the manual were discovered which included all three 


4 Sermones de Tempore , de Sanctis , de B. Virgine María et de Diversis , vol. IX of S. Bo- 
naventurae Opera Ornnia , 10 vols.; Florence, 1901, pp. 8-21. The voluntes were published 
by Quaracchi Press. 

5 Ibid., p. 7. 

6 Ibid. 
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parís. As preparation for the Quaracchi series, Fr. Fcdele da Fauna 
searchcd every library in Europc, looking for manuscripts rclating 
to Bonaventure. Besides fmding sermons composed by tlie famous 
Franciscan, Fauna discovercd other copies of the «Ars concio- 
nandi» wliich contained all tlirce parís. Unfortunately, the manu- 
scripts collected by Fauna were anonymous. Using the Assisi ver¬ 
sión publishcd by Bonclli and the newly discovercd manuscripts 
brought back by Fanna, the Quaracchi editors performcd an in- 
tricate job of collation in producing the « Ars concionandi» of 
Volume IX of the S. Bonaventurae Opera Omnia. 

Tire Quaracchi editors are careful to note some doubts about 
the authenticity of the manual on preaching. First, only tlie Assisi 
manuscript ineludes the actual ñame of Bonaventure, while the 
others are anonymous. The editors explain that cxperience has 
taught them that tire testimony of a single manuscript—or even 
of many manuscripts when others are silent—is often deceiving. 
Second, while admitting that the homiletic doctrine of the « Ars 
concionandi» is consistent with Bonaventurc’s sermons, the Qua¬ 
racchi editors are reluctant to accept this major argument by Bo- 
nelli. Thcy are especially skeptieal of the third part, since it had 
to be cxtractcd and integrated from a number of anonymous 
manuscripts. The editors conjccturc that the principies in the 
tractate may have been heard by others and then imperfectly 
transcribed to the manuscript. While affirming that the style and 
doctrine of the « Ars concionandi» are wordry of Bonaventure, 
the Quaracchi editors conclude dieir analysis by stating that they 
cannot gnarantec its authenticity. 

Besides die Quaracclii editors, other authoritics express varying 
degrees of skepticism that Bonaventure actually composed the 
manual on preaching. For example, Charland reviews the Quarac¬ 
chi commentary and maintains that the « Ars concionandi» was 
not written by Bonaventure 7 . Caplan discusses prominent manuals 
on preaching and refers to the «Ars concionandi» as «wrongly 
attributed to St. Bonaventure» 8 . Gilson cites the «Ars concio- 


7 Th. M. Charland, Artes Pracdicandi: Contribution d VHistoire de la Rhétorique an 
Moycn Age, Ottawa, 1936, pp. 30-36. Most of Charlando attack is dirccted toward the 
controversial third part. 

8 Caplan, p. 74. In a personal letter, Caplan explains that his doubts about Bona¬ 
venturc’s authorship are based on studies of the question by the Quaracchi editors and 
Charland. 



438 


HARRY C. HAZEL, JR. 


nandi » as die trcatise which gave him insight into the methodology 
of the medieval sermón, but remains neutral regarding the author- 
ship controversy 9 . On the other hand, McKeon not only assumes 
that Bonaventure is responsible for die « Ars concionandi», but 
underscores its valué by maintaining the « Bonaventura wrote no 
work on logic but did compose an excellent Art of Preaching , 
which is useful for the interpretation of his theological treatises and 
commentaries as well as his sermons» 10 . Although it is virtually 
impossible either to prove or disprove that Bonaventure actually 
wrote the « Ars concionandi», it is safe to claim that die work is 
an accurate application of his theory of speech-communication and 
is consistent widi the thematic sermón mediod he employed. 


Bonaventure’s Concept of Communication 

Bonaventure’s concept of communication is intimately related 
to his intellectual defense of Augustine’s illumination theory. 
While a student at the University of París from 1236 to 1248, 
Bonaventure carne under the decisive influence of Alexander of 
Hales, who strongly advocated the viewpoint of Augustine diat 
the natural rcason of the pliilosopher could not bring men to 
the ultímate truth, wliich is a knowledge of God. For Augustine, 
the only way men could reacli truth was through divine illumina¬ 
tion. Augustine accounted for man’s ability to make rational judg- 
ments by postulating that God provides spiritual light for the 
intellects just as the sun supplies material light for viewing physical 
objeets. Unaided by divine illumination, man could neither un- 
derstand mathematíeal computations ñor grasp theological trutlis— 
cspccially those contained in Scripture. 

Augustine’s adherence to the theory of illumination strongly 
colored his viewpoint of rhetoric. Although the patristic fathers 
of the third and fourth centuries liad condemned the florid oratory 
of the sopliists as inimical to the Christian religión, Augustine 
vicwed rhetoric as highly valuable. The preachcr who liad studied 
Scripture and who liad been illuminated by God regarding its 
meaning could pass on tliis knowledge to others. Such a viewpoint 


9 Étienne Gilson, Les Idees et Les Lettres , Paris, 1932, pp. 109-26. 

10 Richard McKeon, Rhetoric in the Middlc Ages , Speculum , 17 (1942), 23. 
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was advocated by Bonaventure and became central in his theory 
of communication. 

Bonaventurc’s thirteenth-century adaptation of Augustine’s 
ideas on illuminarion forms die basis of liis communication theory 
found in thc « Reduction of the Arts to Thcology ». In dais brief 
but important treatise Bonaventure explains how rhetoric can act 
as an agent in leading men to theological truths. Bonaventure 
designates four «lights»: the exterior, the inferior, the interior, and 
the superior. The exterior light illuminates man’s mind in the use 
of mechanical artifaets, such as farming, navigation, and the dramatic 
arts. The inferior light promotes knowledge gained through a 
process involving thc five senses and physical light. The interior 
light hclps man gain philosophical knowledge. The prcceding 
three lights are avenues to thc superior light, which is related to 
matters of « grace » and Sacrcd Scripture. 

The interior light is of special importance because it directly 
relates to die connection between communication and thcology 
in general, as well as preaching and Scripture in particular. Bona- 
venture subdivides thc third light into moral, natural, and discursivo 
types of knowledge. Moral light illumin.es man in regard to his 
etliical behaviour. Natural light concerns physics, mathematics, 
and metaphysics. Discursivo knowledge, in turn, is designated 
« verbal cxpression » or «speech » 11 and is further divided into the 
medieval trivium of grammar, logic, and rhetoric. For Bonaven¬ 
ture, each subject has its own sepárate but related function. Gram¬ 
mar is employed for expression, logic for tcaching, and rhetoric 
for persuasión dirough eloquent words. Unhke his contemporary, 
Thomas Aquinas, Bonaventure makes logic subordinate to rhetoric. 
McKeon undersores tliis point when he writes: 

Bonavcntura’s conccption of rhetoric and logic... is quite unaffee- 
ted by thc Aristotelian philosophy: thcy are ordered in thc trivium, 
dominated by rhetoric, and thcy are treated, with the other arts, by 
reduction to theology, or as parts of the first visión of God... 12 . 

Echoing Augustine and Alexandcr of Hales, Bonaventure em- 
phasizes faitli—not reason—as the prerequisite for the Christian 


11 The Works of Bonaventure , vol. III: Opuscula , Second Series, trans. José de Vinck, 
Paterson, N.J., 1966, pp. 25-26. 

12 McKeon, p. 24. 
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seeking turth. Once tlie man of faith accepts tlie revealed word 
found in Scripture, he can be helped to die superior light by the 
speecli of others. Bonaventure makes bis position clear when he 
States that the « wholc body of our knowledge, therefore, must rest 
in the knowledge of Sacred Scripture, most of all in its analogical 
sense by wliich any light is retraced to God from whom it had 
come forth » 13 . The role of verbal communication bccomes evi- 
dent when Bonaventure discusses speech as it applies to the speaker , 
the spoken word, and the purpose: 

Considering spccch in die light of the speaker, se sec that all 
speech significs a mental concept. That inner concept is the word of the 
mind and its offspring whichisknown to theperson concciving it; but 
that it may becomc known to the hearcr, it assumes the form of the 
voice, and clothed thcrcin, the intclligiblc word bccomes sensible and 
is heard without; it is rcccived into the car of the person listening 
and still it docsnot depart from the mind of the person uttering it 14 . 


Bonaventure procceds to define the kind of language nceded in 
the communicative act. Words should be fitting, truthful, and 
eloquent, the attributes applied to grammar, logic, and rlietoric, 
rcspectively. Speech, then, bccomes die important connective hnk 
between the inferior light of the senses and the superior light rclated 
to theology. 

If die principies of discursive knowledge cnunciated in the 
« Rcduction of the Arts of Theology » can be considered Bona- 
venture’s theory of communication, the « Ars concionandi » might 
be viewed as its practical implcmentation. The major concern of the 
author is to supply die prospcctive preacher witli viable methods 
of enlightening the audience and moving them toward the practice 
of Christian virtue. Widi a dependence on Augustine which con¬ 
tinúes throughout the treatise, the « Ars concionandi» begins witli 
the advicc that « every interpretation of Scripture depends on two 
tliings: die method of understanding the ncccssary meaning, and 
the method of expressing the meaning once it is understood » 15 . 


13 de Vinck trans., p. 21. 

14 Emma Thérese Healy, Saint Bonaventure's de Rednctione Artium ad Thcologiam: 
A Conunentary witli an Introduction and Translation , vol. I of Works of Saint Bonaventure , 
cd. Philotheus Bochner and M. Francés Laughlin 2, vols.; Saint Bonaventure, N.Y., 
1955, p. 35. 

la Vol. IX of S. Bonaventure Opera Omnia , p. 8 . The English translation is taken 
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Divisions, distinctions and expansiom —die major categories of the 
tractatc—are practical methods of applying diis inirial advice. 
Both the process and term « illuminatio » are stressed in die manual 
as die preacher is urged to adapt his material to the intellectual 
lcvel of liis audience. 

The treatment of grammar, logic, and rhetoric in the « Rcduc- 
tion of the Arts to Theology » correlates with their application in 
the « Ars concionandi ». In the « Reduction of the Arts to Theol¬ 
ogy », Bonaventure explains that grammar is employed for ex- 
pression. One of the most prominent methods of expheating a 
scriptural theme in the « Ars concionandi » is through use of gram- 
matical terms. For cxample, the first part of the tractatc is replete 
with practical advice on how to divide a dieme by using nouns, 
participles, or gerunds. The preacher is told that he can divide a 
Biblical exccrpt through either the nominative or oblique cases. 
For instance, in section seventcen, the orator is dircctcd to the 
passage from the third part of Malachias that rcads, « Behold, I 
send my ángel who will prepare a way before my face » 1B . The 
preacher can divide the passage through the accusativc by noting 
thrce points: first, that the excerpt refers « ad mittentis auctoritatem », 
which is evident in «ecce mitto »; second, that there is an allusion 
« ad legad saiictitateni » in the phrase « angelwn meunt»; and third, 
that the sentence refers « ad offici dignitatem », evident in « qui prae- 
parabit viam ante faciem meam ». The preacher can use the same 
approach with the genitive, dative, or ablative cases. 

The third part of the « Ars concionandi», which deais with 
expansiom, is dominated by traditional rhetorieal terms with logic 
dccidedly subordinated to rhetoric. In section thirty-seven, the 
author brifly explains how the syllogism can be used to teach 
virtuc 17 . Much more of his treatment is devoted to enthymemes, 
examples, authoritics, and metaphors as methods of expanding a 
scriptural theme. As Bonaventure in the « Reduction of the Arts 
to Theology» envisions rhetoric as an instrument for persuasión, 
the author of the « Ars concionandi » suggcsts rhetorieal deviccs as 
methods for moving an audience toward the practicc of virtue. 


from Harry C. Hazel Jr., A Transíation , with Comnicntary , of the Donavcntnran « Ars 
concionandi », Diss. Washington State 1972, p. 38. 

10 Ibid ., p. 12, Hazel trans., p. 61. 

17 Ibid ., p. 18. Hazel trans., p. 91. 
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For example, in a discussion of enthymemes 18 , tlie preacher is 
advised to delinéate thc theoretical situation of die ignorant indi¬ 
vidual who fashions a noose, whicli his enemies can use to hang 
him. Then thc orator asks the audience to consider how much more 
stupid is the individual who gets himsclf tangled in the ropes of 
sin, which can bring about his eternal damnation. 

The purposes for grammar, logic, and rhetoric emphasized in 
the « Rcduction of the Arts to Theology » are echoed in the « Ars 
concionandi». In the «Reduction of tlie Arts to Theology», 
Bonaventure promotcs the Augustian ends of using grammar, logic, 
and rhetoric as vehieles for helping men understand Scripture as 
the necessary prelude for practicing those virtues which produce 
unión with God. The same tcleological focus permeates the « Ars 
concionandi»; the author supplics practical mediods for die preacher 
who studies Scripture and strives to convey his understanding 
to others. 


Ti-ie « Ars concionandi » and the Thematic Sermón 

In addition to its significance as a practical application of 
Bonaventure’s communication dicory, the work is representative 
of the diemaric sermón style popularizcd in thc thirteenth ccntury. 
Bougerol notes the medieval developmcnt from the simple homily 
to the highly structured thematic mcdiod: 

Until dic twclfth ccntury, tlicre had bcen little change in thc 
form of the sermón. Then the evolution begins. The popular homily 
gives way progressively to the more theoretical expression of a 
theme from Scripture 19 . 

The thematic approach became firmly establishcd through its 
practice at thc University of París by such masters as Bonaventure, 
Tilomas Aquinas, and Albert the Great 20 . 


18 Ibid. Hazel trans., p. 92. 

18 J. Guy Bougerol, Introduction to tlie Works of Bonaventure, trans. José de Vinck, 
Patcrson, N.J., 1964, p. 136. 

20 Harry Caplan, A Late Medieval Tractatc on Preaching , in Studies in Rhetoric and 
Public Speaking in Honor of James Albert Wittans , cd. A. M. Drummond, New York, 
1925, pp. 63-64. 
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The thematic mcthocl was distinctive because the preacher 
who uscd it incorporated some of the same techniques employcd 
in die classroom at die University of París. Caplan notes that the 
-«scholastic influence appears in the resemblance which die scrmons 
bear to philosophical discussions—in defmitions, distincrions, dialéc¬ 
tica! inquirics, and argumentation» 21 . The instructors in París 
who employcd the lectio, or reading, the disputation, and the 
dialectic method as pedagogical devices began to apply them 
directly to preaching. 

The structure of the diematic sermón was specifically prescribed. 
Organized into four parts, the sermón contained the theme, the 
protheme, the itiitial prayer, and the subdivisión. For the theme, the 
preacher began with a scriptural text wliich was considered com¬ 
plete by itself. Immediately after the presentation of the dieme, 
the speaker introduced the protheme, another Biblical exccrpt which 
provided a transition from die theme to the initial prayer. The 
initial prayer was then drawn from the protheme. Bougerol gives 
an examplc of this diree-part process by citing a sermón delivered 
by Bonaventure in 1248 before a group of clerics at the University 
of París: 

...[1. Theme:] « Master, tve know that Thou art truthful and that 
Thou teachest the way of God in truth » (Mt. 22:16); ... [2. Protheme:] 
It is Yonr discipline that teaches me (Ps. 17:36 - Vulgatc). Thesc de 
dcveloped as follows: 

[3. Initial Prayer:] « Since the inner man may be corrupted by dis- 
ordcred affections, by thirst for honors, or by untruc speech, the 
inner man’s integrity is safeguardcd by what the protheme tells us: 
discipline maintains our affections within the boundarics of order; 
sincc it comes from the Lord, this discipline brings down our pride; 
since it illuminatcs our rcason, this discipline of the Lord give great 
strength to our deeds. 

« And so, beloved, in order that the sermón which I proposc to 
you for God’s praise may picase you who listen to men, and, by 
plcasing, may contribute to the salvation of your souls, I will pray 
Him who dispenses all good things that, through His gracc and 
goodness, and for the exaltation and honor of the Virgin Mary, His 
glorious Mothcr, my affections may be kept within order, my pride 
held down, my reason enlightened; and that thus I may be enabled 
to speak a few words to you, to the praise and glory of our Lord 
Jesús Christ, for the consolation of your souls. Amen » 22 . 


21 lbid., p. 64. 

22 Boucerol, p. 138. 
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After completion of thc theme, protheme, and initial prayer, die 
prcachcr began thc subdivisión of the theme, the subject matter for 
thc « Ars concionandi». Most of the sermón was dcvotcd to the 
subdivisión, which was usually organizcd into an analysis, through 
división, declaration and confirmation of parís, and development or 
expansión. After repeating the scriptural passage, thc preacher began 
a carcful analytic división of its constituent parts, with the type 
of analysis geared to the intcllectual ability of the audience. If 
thc listeners wcre university students or clcrics, the speaker divided 
intra, or according to the internal sense of thc passage. If the audience 
was composed of the lcss cducated laity, the theme was divided 
extra, or according to external catcgories imposed by thc preacher. 
The declaration and confirmation of parts was a j ustification of thc 
selcctcd scriptural diente. A preacher could expand or develop 
a theme in a number of ways. For cxample, he might cite con- 
cordant authorities, use opposites, or employ endiymemes. He 
could embcllish a theme with illustrations to sustain audience in- 
terest, but, in general, he adhered to a rigid method. 

The author of the « Ars concionandi» discusses thc subdivisión 
of a scriptural theme, with emphasis on divisions and expansions. 
The preacher using the manual is expcctcd to be familiar not only 
with Scripturc, but with grammatical and rhetorical principies 
as well. For one conversant with the mcdiod, the manual provides 
practical suggcstions for drawing the proper meaning from selccted 
Biblical passages. In the opening sections of die first part, thc 
author stresses that method should be adapted to particular audicnccs 
by dividing extra for laymen and intra for clerics and students. 
For laymen, a división can be made by describing what happened 
before, during, and after a given event in the Biblc. For clerics, the 
recommendcd approach is a división according to the more so- 
phisticated terms, time, place, and general cffect. The author refers 
to both devices as «kcys». He procccds by demonstrating how 
grammatical terms can be used as « keys» to open and cióse pas¬ 
sages. Both active and passive verbs, as well as nominative and 
oblique cases, can serve as convenicnt categories for dividing. The 
preacher may also divide by employing opposites, definitions of 
thc rhetorical circumstances of statement, tvho, what, to whom, and 
where. 

With an cxplanation of divisions behind him, the author moves 
to a succinct discussion of how distinctions can be applied in a 
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sermón. Distinctions are further subdivisions of a divided scriptural 
passage. An introductory statement indicates thc author vvill treat 
distinctions bricfly in the secón d part and develop tliem more fully 
in tire third. He conclndes the second part with an admonition 
that distinctions should be terse and clcar. 

Aftcr a refercnce to Augustine’s advice that the orator should 
render his audiencc attentive and reccptivc, the author explains 
eight types of expansión. The first is development through defini- 
tion or interpretation. Thus, the preacher might describe the 
virtuc of prudencc as the ability to discern good or evil. As an 
altcrnative, lie might explain the moral lesson which can be drawn 
from his selected passage. The second typc of expansión is dirough 
dialccrical or rhetorical divisions. Here the author discusses the 
distinctions indicated in part two of thc « Ars concionandi». Quoting 
Aristotlc’s Topics and Bocthius, the author notes that a theme can 
be expanded by referring to gemís and species, superior or inferior, 
or part to whole. The third method of development is argumenta- 
tion through enthymemes, induction, and examples. The fourdi 
approach is thc comparison of concomitant authoritics. As a fifth 
type of development, thc author suggests using words from the 
same root, such as aspiro, suspiro, or exspiro. The sixth type is thc 
explanation of scriptural metaphors. The seventh is an application 
of tropes, especially in reference to thc four senses of scriptural 
interpretation 2S . The author of the « Ars concionandi » indicates 
that a speaker might proceed from the literal interpretation of a 
text to a possiblc allegorical meaning. Then he might cxtract a 
tropological or moral lesson from the Biblical excerpt. The preacher 
might also discuss the anagogical or mystical implications of his 
choscn text. The final type of expansión suggested in the manual 
is through cause and cffect. 


23 An exccllcnt analysis of these « senses» is supplicd in Harry Capean, The Four 
Senses of Scriptural Interpretation and thc Medioeval Theory of Preaching, Specultnn , 4 (1929), 
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CONCLUSION 

The « Ars concionandi» rcflccts the tradition begun by Augus- 
tine in the fifdi century and continued by Rabanus Maurus in 
dic ninth of adapting classical rlietorical principies to uniquely 
Christian purposes. Although the author draws most heavily 
upon Cicero, he also selectively blends exccrpts from the Ad 
Herennium and Aristode’s Topics with commentaries by the 
Church Fathers, notably Augustine, Jcrome, and Gregory. The 
reader of the tractate will not find strikingly new rhetorical theory; 
the authors’ purpose was to makc a pragmatic application of tested 
principies to the thcmatic sermón method. But this thirteenth- 
century manual on homiletics seems parricularly valuable, first, 
as an example of what Murphy emphasizes as « a very cióse rcla- 
tion between grammar and Ciceronian rhetoric» 24 during the 
Middlc Ages. Second, the « Ars concionandi » confirms the integral 
medieval connection between philosophy and rhetoric, two disci¬ 
plines which have their roots in ancient Greece and whose re- 
lationship has enjoyed rcnewed interest under the leadership of 
Chaim Perelman. Aristotclian logic bccame the primary persuasive 
mcdiod used by Thomas Aquinas becausc the thirteenth-century 
Dominican advocated that certain thcological principies could be 
inferred through reason. On the other hand, Bonaventurc and 
his Franciscan followers adhered to the Augusdnian position that 
faith was die major veliicle for discovering ultímate trudis. As a 
result, the author of the Bonaventuran tractate subordinatcs logic 
to grammar and rhetoric because the main function of the Fran¬ 
ciscan preachcr was to aid the faithful in understanding Scripture 
and to cxliort them to practice Christian virtue. The « Ars con- 
cionadi » underscores the ncccssity of studying medieval rhetorical 
tcchniques within the framework of distinctive philosophic systems. 


24 James J. Murphy, Medieval Rhetoric: A Select Bibliography, Toronto, 1971, p. 42. 


Johannes Beumer SJ 
Frankfurt 


DIE PREDIGTEN DES HEILIGEN BONAVENTURA 

IHRE AUTIIENTIZITÁT UND II-IR THEOLOGISCHER GEHALT 


Summauium. - Hac disscrtationc agitur. de sermonibus S. Bona- 
venturae, ct quidem primo de corum authenticitate ct deinde 
de corum valore theologico. Utrumque excmplis demon- 
stratur. Prima parte auctor non solum recolit, quod alibi 
ostenderat, nempe sermonem VI De assumtione B. V. Ma- 
riae non posse esse authenticum, sed insuper idem de ser¬ 
mone IV de S. Patrc Francisco ex rationibus et externis ct 
internis affirmat. Summa autem secundae partís in co est, 
quod sermonibus, non obstante corum diverso genere littera- 
rio, doctrina Seraphici Doctoris comprobatur. 


Die Scholastiker des fruhen und spaten Mittelaltcrs haben ihre 
Gedankcn nicht allcin in ausgesprochen scholastischen Wcrken 
(Quastioncn, Sentenzen, Summen, Kommentarcn und Glosscn zu 
Sentenzensammlungen) niedergelegt, sondern meistens auch in 
Sclirifterklarungen und Prcdigten, wofiir der cinheitliche Ausdruck 
« exgerisch-homiletísche » Literatur gebraucht werden kann. Dabei 
haben gerade die Predigten cinc gewisse Selbstándigkcit aufzu- 
weisen, so daB sic zwar nicht vollig von dem «scholastischen » 
Denken losgerissen erscheinen, aber doch eine Literaturgattung 
fiir sich bilden. Es stcht also zu hoffen, ihre nahere Erforschung 
werde das sonst lcicht einseitige und weniger günstige Bild von 
der scholastischen Theologie irgendwie verbessern oder niindestens 
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vorteilhaft erganzen 1 . Allerdings ist gcgeniiber der ungeheuren 
Mcnge der überlieferten Predigten, zumal der aus dem 12. und 
13. Jahrhundert, von vorneherein eine cigene Zurückhaltung gebo- 
ten: Zuerst muB unbedingt im einzelnen die Fragc ihrer Echtheit 
beantwortet sein, ob sie wirklich auf diesen oder jenen Scholastiker 
zurückgclien, dem sie zugcscliriebcn werden. Denn vicie von ilinen 
sind anonym auf uns gekommen, bci anderen ist der Ñame des 
Predigers erst spáter hinzugefiigt worden, und bci fast alien wird 
die Authentizitat, anders ais bei den groBeren theologischen Werken, 
kaum jemals durch zeitgenossische Zitate und durch namentliche 
Aufnahme in alte Sammelkataloge gewáhrlcistct. 

Das Gcsagte solí nun seinc Anwendung auf die Predigten 
Bonaventuras fmdcn. Er war oline Zweifcl cin berülimtcr und 
beliebter Prcdiger, und die Anzalil der ihm zugecignetcn Sermones 
ist geradezu immens 2 . Obsclion die Patres Editores der Quaracchi- 
Ausgabe zu ihrer Zeit bci der Auswahl und Bestimmung vortreíf- 
liche kritische Arbcit geleistet haben, bleibt sicher noch einiges 
zu tun iibrig 3 . Konnte nicht noch die cine oder die andere Prcdigt 
ihrer Sammlung hinzugefiigt werden, falls sich deren Echtheit 
beweiscn licBe, und ware es nicht moglich, daB dort trotz alle r 
Umsicht eine nicht-authentische Predigt EinlaB gefunden hatte ? 
Zumals das Letzte r e müBtc unbedingt gcklart sein, bevor übcr- 
haupt der Gesamtinhalt zur Untcrsuchung gelangt. 


1 Vor allem gilt das für die Frühscholastik. Vgl. darübcr: J. Beumer, Zum Ein- 
teilungsprinzip der friihscholastischen Literatura Schol. 40 (1965) 537-557. In der Hochscho- 
lastik, also aucli bei Bonaventura, ist der Unterschied der Eigcnarten auf Kostcn der exc- 
gctisch-homiletischen Litcratur, die sich mehr und mchr der scholastischcn náhert, sebón 
etwas verwischt. 

2 Die Zahlenangaben differieren oft, aber meistens nur dcshalb, wcil die collationes 
(Konfcrenzen) tcils zu den sermones gcrechnct werden, teils jedoch nicht. Die Edition 
von Quaracchi cnthalt in ihrcin 9. Band 475 Predigten Bonaventuras, denen indes 
sicher noch mchrere sermones, die in den iibrigen Bandcn ihren Platz haben, hinzuge- 
zahlt werden müssen. J. B. Schneyer nennt im ganzen 988 sermones, abziiglich der ais 
unecht bezcichnetcn sind es 932, von denen aber auch die sermones excerpti ex operibus 
S. Bonavcnturae abzuzichen sind, so daB sich die Gcsamtzahl auf 861 bclauft oder unter 
Anzug der anzuzwcifelnden distinctioncs de sanctis et de tempere auf 651 (J. B. Schneyer, 
Repertorium der latcinisclieu Sermones des Mittelaltcrs I [Beitragc zur Gcschichte der Phi- 
losophic und Theologie des Mittelalters 47, 1], Münstcr 1969, 592-697. Siehe auch: 
P. Glorieux, La collcction authentique des sermons de S. Bonavcnture , RTAM 22 [1955] 
119-125). 

3 AuBcr den Bemerkungen in der Quaracclii-Ausgabe ist aufschluBreich: Fidelis 
.a Fanna OFM, Ratio novac collectionis operunt onmium... S. Bonavcnturae t Taurini 1874. 
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1 - Die Echtheit der Predigten 

Untcr der Rücksicht der Bczeugung, die für die Echthcitsfrage 
maBgebend ist, sind drei Gruppen zu unterscheiden. Die erste 
umfaBt die 53 Predigten, die Bonaventura sclbst zusammengestellt 
bat 4 , und bei ihnen ist die Authenttzitát iiber jeden Zweifcl erhaben. 
Zu einer zweiten Gruppc gehort cine groBcrc Anzahl von sermones, 
die mit der Angabe der auBeren Umstande, untcr dencn sie gehalten 
wurden (Ort und Publikum), gekennzeichnet sind 5 ; aucli diese 
erscheinen in ihrem Ursprung gcsichcrt, obschon andrerscits ihr 
Inhalt, weil sie fast nur ein Schema oder eine Disposition mit den 
biblischen Belcgcn bieten, wenig zur Kenntnis der Theologic 
Bonavcnturas bcitragen kann. Eine dritte begreift alie übrigen 
in sicli, die weder die Kennzeichen der crsten noch die der zweiten 
Gruppe an sich tragen, und diese bedürfen u. U. einer etwas ge- 
naueren Prüfung, ais daB dies von den Patres Editores geschchen ist. 

Dabei kann es nicht geniigen, daB eine Predigt in dieser oder 
jener Handschrift den Ñamen Bonaventuras an der Spitze tragt; 
demi es ist kcineswcgs von vornchcrein ausgeschlossen, daB das 
Wcrk irgendcines Kanzelrcdncrs, besonders wenn er Franziskaner 
war, nachtraglich die Zuweisung an Bonaventura crhielt, weil somit 
das Ansehen des Seraphischen Lchrers auf cincn anonymcn Schrei- 
ber iibcrging. Frcilich vermag die Aufnahme der Predigt in die 
Quaracchi-Ausgabe eine Prasumption der Echtheit zu verschafFen, 
und das Gegenteil muB in jcdem cinzelnen Ausnahmefall streng 
bewiesen wcrden. Die Kriterien des Stiles und der gesamten Diktion, 
ob z. B. die anfangs gegebene Eintcilung folgerichtig bcibehaltcn 
worden ist oder nicht, erheischen Beachtung, sie sind jcdoch nicht 
von aussclilaggebender Bedeutung; dcnn es handelt sich bei den 
Predigten Bonavcnturas durchweg (immer oder fast immer) um 
« Rcportata », also um Niedcrschriften, die nicht von dem Ver- 
fasser, sondern von Zuhorern hergestcllt wurden und die dem 
Schrciber naturgemaB eine groBere Freiheit bei ihrer Arbcit licBen. 


4 Ego servus crucis, Bonaventura, qui volumen praesens sermonum ad laudem 
nominis Christi ct sanctac crucis honorcm compcgi... Sermo 2. Í3 dominica post Pcnt. 
(IX, 404a). Diese Predigten sind wahrcnd der Jalire 1253-57 gehalten worden. 

5 In der Quaracchi-Ausgabc nehmen sie jewcils (innerhalb der betreffenden Spartc) 
die erste Stelle ein. So gehoren z. B. unter den 22 Predigten zum 1. Adventssonntag die 
ersten 2 dazu, wahrcnd die folgenden cntweder cinc Ortsangabc aufweisen (19) oder, 
in einem einzigen Falle, ohne jede nahere Bezeichnung sind. 


S. Bonaventura II. 


29 



450 


JOHANNES BEUMEK 


Jedenfalls beanspruchen die Konvenienzen bzw. Diskonvenicnzeii 
gegenüber dcr von Bonaventura sozusagen konstant festgehaltenen 
Lehrmeinung cine starkcre Aufmerksamkeit, da diese erst den Be- 
weis sichem konnen; allcrdings ist dabei die notwendige Voraus- 
setzung, daB die bctreflfende Predigt wegen ihres ganz spcziellen 
Themas und der manchmal in allzu knapper Form vorliegenden 
Fassung das Verfaliren nicht zu sehr erschweren sollte. 

Bisher ist es allem Anschein nach nur in einem einzigen Bci- 
spiel gclungen, die Unechtheit einer in der Quaracchi-Ausgabe 
cnthaltenen Bonaventura-Predigt niit Gründcn darzutun, die ernst 
zu nehmen sind und vicllciclit sogar überzeugen. Es gcht hicr um 
eine Marienpredigt, den Serillo VI De assumtione B. Virginis 
Mariae (IX, 700b-706b). Die crstmalig im Jahre 1960 vorgetra- 
gencn Bedcnken gcgcn die Echthcit brauchen in dem Zusam- 
menliang dieser ncuen Untersuchung nicht wiederum angeführt 
zu werdcn °. Den erstcn AnlaB bUdcte die Beobachtung, daB gerade 
diese Predigt, und zwar sie allcin bci Bonaventura, Anklangc an 
eine populare Mariologie bckundct, die dem Doctor Seraphicus 
fremd sind, dann auch die Tatsache, daB in dcr einzigen Handschrift, 
die überhaupt vorhanden ist, die Zuweisung an Bonaventura 
(«Sermo bonaventure de gloriosa Virgine María») gcmaB dem 
Zeugnis dcr Herausgeber «mit groBercn Buclistaben» erfolgt ist 6 7 , 
also wahrsclieinlich nachtraglich (secunda manu). Entscheidend 
warcn indes innere Gründe: Der Sermo hat starke Parallclen zu 
dem Werk Richards von St. Laurent «De laudibus B. Mariae 
Virginis » und zu dem frülier Albert dem GroBen zugeschriebenen 
«Mariale» (oder «Laus Virginis») aufzuweisen, und diese Pa- 


6 J. Beumer, Eine dcin hl. Bonaventura zu Unrccht zugeschricbene Marienpredigt, 
Litcrarkitisciie Untersuchung des Sermo VI De assumptione B. Virginis Mariae (cd. Quaracchi 
IX, 700b-706b); Deus., Die litcrarischen Beziehungeti zwischen dan Sermo VI de Assumtione 
BMV (Pscudo-Bonavcntura) und dem Mariale oder Laus Virginis ( Pscudo-Albertus ), in FS 
42 (1960) 1-26 und 44 (1962) 455-460. - Dic zeitliche Prioritat Richards von St. Lau¬ 
rent gegenüber Bonaventura ist durch die Tatsache gcsichert, daB der ersterc sebón 
im Jahre 1244 cin Excmplar seines Marienwcrkes dem Dominikaner-Kardinal Hugo 
von St. Cher überrcichte. B. KorosAK OFM, Mariologia S. Alberti Magni eiusque coaequa- 
lium [Biblioteca Mariana Mcdii Acvi 8], Rom 1954, 30. Dic Abfassungszcit des Mariale 
ist ininicr noch unbcstimmt. 

7 Quaracchi-Ausgabe IX, 700b, Anm. 8 verglichen mit den Prolegomena II (S. XIII f, 
Anm. 32). - Lcider ist cinc Einsicht in das Manuskript (Codcx 610 dcr Bibliothcca Paulina 
zu Münster i. W.) nicht mehr moglich, weil dieses durek Kricgseinwirkung vernichtet 
wurde. 
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rallelen konnen kaum anders ais durch dircktc literarische Abhan- 
gigkcit crklart werdcn und vertragen sich schwerlich niit dcr 
Autorschaft Bonavcnturas. Die dargelegten Gründe, dic zusammen 
genommcn die Unechtheit des Sermo crgeben, haben allenthalben 
Zustimmung gefunden 8 , wahrend eigendicher Widerspruch ausge- 
bliebcn ist 9 . Die Vorteilc, die dcr Mariologie Bonavcnturas crwach- 
sen, wenn dcr Sermo aus scinem authentischen Schrifttum ausge- 
schieden wird, liegen aufder Hand: Einigc Überschwenglichkeiten, 
so namendich die Zuteilung einer auBerordcntlichcn Wissensfüllc 
an Maria oder auch die Annahme cines übcrnatürlichen Lichtglan- 
zes auf ihrem Angesicht, sind jetzt Frcmdbestandtcile, die entfernt 
werden müssen. Andrerscits steigem sich nunmchr die Schwierig- 
keiten, falls Bonaventura ais Vcrtreter der Theorie einer unmit- 
telbaren Beteiligung Maricns an dem objcktiven Erlósungswerk 
ihres Solnies hingestcllt werden solí. Aber im allgemcincn ist die 
so ein wenig verandertc Sicht seiner Mariologie nur zu ihrem 
Besten, da sic ais fast ganz aus der popularen Darstellung herausge- 
nommen erscheint und naher an die Seitc der Mariologie Alberts 
des GroBen heranrückt. 

Noch ein weiterer Sermo, der angcblich von Bonaventura 
stammt, komite sich vielleicht ebenso ais unecht crwcisen. Es ist 
cine Predigt vom Feste des hciligen Franziskus (Sermo IV de S. Pa- 
tre nostro Francisco) 10 . Wiederum wird cinc cingehendc literarkri- 
tische Untcrsuchung notwcndig sein, um zu einem cinigermaBen 
gesichcrten Ergebnis zu gelangen. 

Ein gewisser Verdacht regt sich schon dcswegen, weil dic 
Zuweisung an Bonaventura in der Handschrift getilgt ist, und 


8 Z. B. O. Lottin OSB, BTAM 8 (1961) 960; H. Weisweiler SJ, Scliol 36 (1961) 
311 f; Octavianus a Rieden OFMCap, CF 31 (1961) 109; H. Graef, Maria , Eine Gc- 
schichtc der Lehre und Verehrung , Frciburg 1964, 259. A. Kolping, dcr kcinc dircktc Abhan- 
gigkeit des Sermo von dem Marialc annimmt, sondern eine gemeinsame Quellcnschnft 
fiir beide postuliert, hat im wcscntlichen zugcstimmt und sogar behauptet: «In dcr li- 
terarkritischen Untcrsuchung, dic J. Bcumer jüngst diescm Sermo gcwidmet hat, cr- 
brachtc cr, wic mir schcint, den kaum zu widcrlcgcndcn Bcwcis fiir dic Unauthcntizitat 
des Sermo ais einer Schrift des Doctor Scraphicus» (Das Vcrhaltnis des ps.-bonaventuria- 
nischen Sermo VI De Assumtione BVM zu dem ps.-albertinischen Mariale « Laus Virginis », 
in ZkatíiTh 83 [1961] 190-207). 

9 Nur J. B. Schneyer bringt in scinem Repertorium den Sermo noch in der Rcilic 
der editen Bonavcntura-Prcdigten (622, nr. 432), aber das ist wohl nur durch die Un- 
kenntnis von dcr Kontrovcrse zu cridaren. 

IX, 585b-590b. 
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zwar so, daB nur der letztc Buchstabe « a » noch erscheint u . Man 
konnte hier zwei Fragen aufwerfen: Waruni muB einmal, wie die 
Herausgeber es wollen, dieser Buchstabe gcrade «Bonaventura» 
anzeigen ? Und zum andercn, wenn das anzunehmen ware, wcil 
nicht allzu vicie Mánnernamen mit « a » enden, konnte dann cin 
anderer Grund fiir die Tilgung vorhanden sein, ais daB einem spá- 
teren Lcscr odcr Abschreiber Bedenkcn gegen die Autorschaft 
Bonaventuras gekommen sind, die ebcn cine Tilgung des Namens 
notig machten ? Auf diese so nahc licgcnden Fragen gibt die Qua- 
racchi-Edition keine Antwort. Der Eindruck indes, daB es sich 
um eine wenig begründete Zueignung an Bonaventura handelt, 
verstarkt sich durch Form und Inhalt der Prcdigt. 

Schon die recht lange Einlcitung init den Wortcn, die sich 
auf die Lage der Zuhorer bezichen, steht in einem gewissen Gc- 
gensatz zu den Gcpflogenheiten der echten Sermones. Im einzelncn 
tragt der Prediger vor 12 : Auch eine Abendpredigt konne, nachdem 
der Kardinal am Morgen gesprochen habe, olme ÜberdruB und 
mit geistlichem Nutzen angehort werden; es hange das ganz von 
der Bereitwilligkeit der Zuhorer ab, ahnlich wie bei den Vorle- 


11 Inscriptio auctoris in códice (Vaticano) ita deleta cst, ut non rcmaneat nisi ultima 
littera a, quac indicare videtur nomen « Bonaventura » (IX, 585b, Anm, 11). - Eine wcitere 
Handschrift wird nicht angegeben. 

12 Mane semina semen tuum, ct vespere ne ccssct manus tua... Et est verbum, quod 
sapiens Ecclcsiastes dicit praedicatori veritatis, quod non debeat esse contcntus, quod 
mane annuntiet verbum Dei, immo omni hora, iinmo ct in vespere debet illud annuntiare 
ct instare annuntiationi verbi Dei, iuxta illud Apostoli sccundac ad Timothcum quarto: 
Insta opportune, importune... Hodie cardinalis seminavit vobis, ct credo, Deo adiuvantc, 
quod semen suum fructificavit in vobis. Et si possemus vobis aliquid diccre modo, quod 
in vobis fructificet, bonum esset. Aliqui dicunt: Quid tot faciunt sermones, qui vertuntur 
in taedium ct dcrisioncm ? Sed non cst verum; animae bene dispositac non vertuntur in 
taedium; anima cnim bene disposita libenter omni hora audit loqui de Deo suo et Crca- 
torc suo. Sic cnim anima, quac libenter addiscit, quacumque hora libenter audit, ut addiscat, 
nec propter lectionem ordinariam, quam audit in mane, dimittit cursoriam in nona, nec 
negligit eam, sed libenter cam audit. Sic est de anima bene disposita ad audiendum verbum 
Dei, quod propter sermonem, quein audit in mane, non dimittit, quin audiat libenter 
in scro, et si non proficiat et quandoque ñeque multum addiscat, tamen si placet ci (et) 
libenter audit loqui de Crcatore suo, magnum meritum est. Inter consuetudines appro- 
batas hace cst una de melioribus, quod scholarcs huius civitatis libenter veniunt ad audien¬ 
dum verbum Dei. Est crgo pracdicandum et seminandum verbum Domini ct in mane et 
in scro. Sed sicut semen corporale et materiale parum fructificat, aut nihil, nisi desuper 
effundatur pluvia facicns illud germinare et fructificare; sic nisi pluvia divinac benedictionis 
superveniat, parumfructificat semen meum. Ideo in principio rogabimus... (IX, 585b-586a). 
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sungen, die ebenfalls in der Friihe und dann noch eiiimal spatcr 
gehalten wiirden; das sei aber cine gute Gewohnheit der Stadt 
(wahrscheinlich Paris), daB die Studenten (vieUeicht die anwesenden 
Franziskaner-Studentcn) geme die Predigten besuchten, die mit 
Gottes Hilfc auch fruchtbar würden. Wir haben also cine akade- 
mische Konferenz vor uns, und der Prediger gehort siclier dem 
Franziskancr-Orden an 13 . Ferner unterscheidet sich dicser zweifel- 
los von dem Rcdncr des Morgens, übcr den gcsagt wird: « Hcute 
hat der Kardinal das Wort Gottes ausgesat, und seine Rede hat 
bcrcits Fruclit gebracht», also in der Vergangenhcit. Mit dieseni 
« Kardinal», dem Vorrcdner, ist der Prediger des Abends keines- 
falls identisch, und es kann mit dem « Kardinal» auch kcin anderer 
gemeint sein ais eben Bonaventura, der jcdoch kaum von sich bei 
einer zweiten Prcdigt in der drittcn Person ais dem « Kardinal» 
gcsprochen hattc. Die SchluBfolgerung drángt sich damit geradczu 
auf, daB der vorliegende Sermo nicht aus seincm Mirnde kommt, 
sondern von einem sonst unbekannten Mitbruder gehalten wird. 
Von dieser eindcutigen Voraussctzung her, die sowohl die nach- 
folgende Tilgung der Überschrift in dem Manuskript ais auch 
den Hinweis auf die Morgenprcdigt des « Kardinals » ais durchaus 
feste Stiitzc hat, müssen die übrigen Momentc bctrachtet werden, 
die allein für sich genommen noch keinen crnstcn Vcrdacht gegcn 
die Echtheit hervorrufen konnen. 

Die auBere Form der Predigt ist cigenartig. Das Thcma wird 
nicht sofort angezeigt, und auch die Angabe der Gliederung crfolgt 
crst spater, nachdem bcreits der erste Teil abgchandelt worden 
ist 14 . Die « peroratio » am ScliluB erscheint langer, ais das von Bona¬ 
ventura zu crwarten ware. Ebenso treten im Inlialt Abweichungen 
auf. Bcsonders muB auffallen, daB vicie Einzelheiten gcschichtlichcr 
Natur gebracht werden, nicht nur solchc, die das Leben des hciligen 
Franziskus betrcffcn, wie z. B. seine Stigmatisation in eingehender 
und wieder von neuem aufgenommener Schilderung, anderc 
Begebcnhciten aus seincm Leben und die Wunder nach seinem 
Todc, sondern auch solche, die mehr odcr weniger ais « Anekdo- 


13 Sed dicet aliquis: Laus in proprio ore sordcscit, et ideo non debemus ista dicere, 
quae faciunt ad commendationem nostram, nostri Ordinis ct nostri Patris (IX, 587b). 

14 Die Hcrausgebcr suchen das zu entschuldigcn: De I. divisionis membro supra 
iam pauca dixit; de II. sunt quae sequuntur (IX, 587a, Anm. 2). Aber es kommt hinzu, 
daB nur das zweite Glied cine folgerichtig durchgeführte Eintcilung crfahrt. 
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ten» aus dem Univcrsitatsbetrieb angesehen werden dürfen 15 . 
Bonaventura wiirde sich hier stiirker zurückgehalten haben. Das 
eigentlich Theologische spielt, obsclion vorhanden, in dem Scrmo 
eine untergeordnete Rolle. Fremdartig wirkt, daB einmal die Of- 
fenbarungswortc an den Kaiser Constantin in griechischer Spra- 
chc — also im Manuskript mit griechischen Buchstaben geschrie- 
bcn — ziticrt werden 16 , ebenso die Verwendung des Ausdrucks 
«corpus Christi mysticum», dcr sicher bei Bonaventura noch nicht 
die Bcdeutung cines terminus tcchnicus hat 17 . Und mindestens 
kann bezwcifclt werden, ob dicser so gesprochen hatte: Caelum 
igitur potest dici bcatus Franciscus proptcr istam omnimodam 
munditiam. Ipsc enini castravit se ct cunuchizavit propter rcgnuni 
caelorum, carnem suam castigando et exercendo, ne spinas et 
tribuios germinaret sibi, hoc est motus carnalium cogitationum et 
affcctionum 18 . Endlich ist noch das eine bemerkcnswert, daB die 


15 Z. B.: Vcncrunt ad Pracpositivum scholarcs sui et dixerunt ci: Quid crcdis tu ? 
Dic nobis, quid crcdcrc dcbcamus. Et vocavit unum simplicem transcuntcm per viam, ct 
quaesicrunt ab co, quid crcdcret; et respondit simpliciter, Deum Patrem oninipotentem 
ct eius Filium et amborum Spiritum similiter esse unum Deum. Optime, respondit. Et 
ego sic volo crcdcrc in simplicitatc ct humilitate (IX, 590a). GcwiB ist auch Bonaventura 
dcr Pariser Kanzlcr Praepositivus bekannt, z. B. In i. Sent. dist. 4, dub. 3 (1105a), aber 
dic oben stehende Erzahlung hatte er wohl kaum in scine wisscnschaftlichen und homi- 
letischcn Werke übernommen. - Die Wundcrbcrichtc des Scrmo stammen durchwcg 
aus dcr Legenda S. Francisci (VIII, 504 ff.). Anscheincnd bildet dabei dic folgende Mit- 
tcilung cinc Ausnahme: (Franciscus) humillimimi se reputabat. Ipsc cnim dicebat Domino 
in orationibus suis: «O Domine! quarc imposuisti mihi onus istud ct super me; fecisti 
me caput istius Religionis, me simplicem ct idiotam despcctum ? Ad hoc constituí, ut 
quae in te fcccro non humanac industriac, sed gratiac incae ascribantur» (IX, 589a). 

10 Ipsi autem Constantino, qui debebat iré ad bcllum contra Maxentium, apparuit 
signum crucis in cáelo in signum victoriae illius, co quod dictum fuit ei: Constantine, 
Toúxq> vixa, quod est: in hoc signo vincc, vel vinccs (IX, 586b). 

17 Dcr Sache nach ist dic Lchrc vom mystischcn Hcrrcnlcib natiirlich den Thcologcn 
dcr Hochscholastik vertraut. Fiir Bonaventura im besonderen siehe: D. Culiiane, De 
corpore ntystico doctrina Scraphici , Mundclcin 1934; R. Silic OFM, Christus und die Kirche , 
Ihr Vcrhdltnis nach der Lchre des heiligen Bonaventura (Brcslaucr Studien zur historischcn 
Thcologic, N. F. 3), Brcslau 1938; H. Berreshelm, Christus ais Haupt dcr Kirche nach dem 
heiligen Bonaventura (Grenzfragen zwischen Thcologic und Philosophic 9), Bonn 1939. 
Aber der terminus « Corpus Christi mysticum » erschcint doch rclativ seltcn, so z. B. 
übcrhaupt nicht in dem cchten Scrmo VII in Dominica infra octavam Epiphaniac (IX, 176b- 
177b), dcr scinerseits dic Einwohnung Christi zum direkten Gcgcnstand hat. Dagegen 
ist in dcr wahrschcinlich nichtauthcntischen Predigt vom Fcstc des heiligen Franziskus 
zweimal nachcinander die Rede vom «Corpus Christi mysticum» (IX, 586b). 

18 IX, 588a. 
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dogmatischc und aszetische Darlcgung immer wieder von prakti- 
schen Nutzanwendungcn durchbrochen wird, wie es sonst in den 
Predigten Bonaventuras nicht anzutreffen ist. 

Darnit ware die Beweisfülirung zum AbschluB gebraclit. 
Wenigstcns zwei Sermones der Quaracchi-Ausgabe kónnen und 
müssen ais unecht ausgeschiedcn werden. Selbstverstandlich besteht 
die Móglichkeit, daB noch anderen Predigten ein ahnliches Los 
zuteil wird. So scheint z. B. der Sermo IV De Epiphania Domini 
zweifclhaft zu sein 19 ; er ist namlich nur durch cine einzige Hand- 
schrift bezeugt und entbchrt einer namentlichen Zuwcisung an 
Bonaventura 20 . Irgendwie ahnlich gilt das auch wohl in bezug 
auf den Sermo IV in Dominica II. post Pascha 21 , cbenso für den 
Sermo VII in Ascensionc Domini 22 , wiewohl sich bei beiden aus 
Form und Inhalt weder etwas gegen noch etwas zugunsten der 
Autorschaft des Doctor Seraphicus ausmachen laBt 23 . Von den 
Marienpredigten ruft auBer dcm bercits früher ais unecht crwie- 
senen Sermo VI de Assumtione B. Virginis Mariac noch der Sermo 
V de Nativitate ernstere Bedenken hervor; denn bei ihm stcht 
nur ein cinziges Manuskript zur Vcrfügung, anschcinend ohne 
Angabe des Namens, und er bringt dazu im Verlauf der aüego- 
rischen Erklarung der Schriftstelle (Offg 11, 19) mehrerc Einzel- 
heiten, die cher zu einer volkstümlichen Marienverehrung passen 
dürften 24 . 


1» IX, 161a-163a. 

20 Allcrdings folgt in der Edition unmittclbar danach ein « Schcma pracccdcntis 
sermonis» (IX, 163ab), das gut zu der ersten Prcdigt zu passen scheint und ausdriicklich 
überschriebcn ist: Sermo fratris Bonaventurc Parisius, coram rege ct familia. Abcr die 
Patres Editores reclinen sclbst mit fremdcn Zusatzcn für den vorausgegangenen Sermo 
(IX, 161b, Anm. 5). 

21 IX, 302a-303a. 

22 IX, 321b-324a. 

23 Für den zuerst genanntcn Sermo geben die Hcrausgebcr zu: Est sine nomine 
auctoris, ncc aliam habemus rationcm, quae ipsum Bonaventurae attribuat. Sed in isto 
códice (Tudertino) plurcs sermones certo sunt Bonaventurae, licct sine cius nomine; 
cum autem tota sermonis índoles faveat Bonaventurae, visum nobis est, cuín recipiendum 
csse (IX, 302a, Anm. 1). 

24 IX, 715a-719a. - Man vergleiche etwa mit dcm Inhalt die Ausführungen in 
dcm Marienwcrk Richards von St. Laurent, Dc Laudibus B. Mariac Virginis (X, 1 
María arca: B. Alberti Magni, Opera onmia , cd. A. ct Ac. Borgnct, París 1898, 447-456). 
Jedoch sind die Übcrcinstimmungen nicht so groC, daB einc dirckte Abhángigkeit des 
Sermo angenommen werden müBtc. 
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Mit der Frage nach der Echtheit oder Unechtheit der Sermones 
liangt die weitere nach ihrer Datierung eng zusammen. Abcr nur 
bei wcnigen (von den echten) sind bisher gesicherte Ergebnisse 
vorgelegt worden 25 , und deswegen ist der Nutzen für die etwa 
vorhandene Gcsamtentwicklung in der homiletischcn Literatur 
Bonaventuras áuBerst gering. Wichtiger erscheint unbcdingt das 
folgcnde literarische Problcm: Bei eincr ziemlich groBen Anzahl 
der Sermones liegen zwei (oder auch mchr) Fassungen nebenein- 
ander vor, und welebe von ihnen solí dann die authentische scin ? 
Das müBte in jedem einzelnen Falle aufs genaucste untersuebt 
werden 26 . Jcdoch handclt es sicb meistens um keine unvereinbaren 
Gegensatze, sondern um zwei Formen cin und dcrselben Predigt, 
von denen cine die eigentliche Ausführung und dieandere das Schema 
oder die Disposition dazu entbált, und darum konnten beide authen- 
tiscb genaimt werden, indem sie indirckt, mittcls der von einem 
der Zuhorcr gemacbten Aufzeicbnung, auf den Prediger Bonaven- 
tura zurückgcbcn 27 . Am schwierigsten ist endlich cine letzte Frage 
zu entsebeiden, ob bei den echten Sermones sicb auch nicht- 
autbentisebe Tcilstücke oder Zusatzc eingcscblicbcn haben; man 
darf wohl weder von vornehercin cine solebe Mogbcbkeit ganz 
ausschlieBen noch konkrct die Vcrwirklichung obne Angabe von 
triftigen Guinden behaupten. 


2 - Der theologische Gehalt 


Zunachst muB bier das MiBverstandnis ausgescbaltet werden, 
ais ob die literarischen Produktc Bonaventuras in zwei vollig von- 
cinander getrenntc Teilc aufgcgbcdert waren, in das scholastische 
oder wissenscbafdicbe Schrifttum einerseits und in das exegetisch- 
homiletische andrerseits. Zumal wenn man den Predigten die 
«colla ti ones» hinzufügen will, ist ein allmáhlicher Übergang 
festzustellen. Ein merklichcr Untcrschied ist trotzdcm da, aber er 


25 S. Clasen OFM, Der heitigc Bonaventura ais Prediger, (IVIV 24 [1961] 85-113). 
“ c Leidcr ist in der Quaracchi-Ausgabc des ofteren lcdiglich der Fundort der bctreF- 
fenden Handschrift angezeigt, nicht aber immer auch die andersartige, u. U. vcrkürzte 
Form des Sermo. 

“ 7 Falls irgendeine Predigt von Bonaventura pcrsonlich niedcrgcschriebcn sein 
sollte, so ware eher an die Schemata ais an die ausgefiihrtcn Tcxtc zu denken. 
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bcsteht vielmelir darin, daB bei den Predigtcn das Thema spezieller 
genommen wird und weniger Raum beansprucht; dazu kommen 
nocla die sparsam eingestreuten Nutzanwendungen und, in noch 
sparsanierem Gebrauch, Rückgriffe auf Legenden und Wunderer- 
zahlungen, wogegen thcologische Kontroversen fast ganz fehlen. 
Ahnlich wie in der scholastischen Literatur tritt bei den Prcdigten 
die Vorliebe Bonaventuras fiir Distinktionen und Einteilungen 
(Dreierzahl, Viererzahl) klar hervor, so daB dem Aussehen nach 
ein belicbigcr Scrnio dem einer sclaolastischcn Quastion ziemlich 
nahekommt, was die Verglciche unschwer durchführen laBt. 

Aus der grofien Zalil der Bonaventura-Predigten hat die 
Edition von Quaracchi mehrere gesondert fiir sich und vor den 
anderen herausgcgcben; sic bilden zwar keine urspriingliche Einheit, 
lenken aber wegen ihrer inncrcn Bcdcutsamkeit die Beachtung auf 
sich. Zu nennen sind an crster Stelle die « Sermones selecti de rebus 
theologicis» mit folgenden Titeln: De triplici testimonio sanctis- 
simae Trinitatis, De regno Dei descripto in parabolis cvangelicis, 
De sanctissimo corporc Christi, Christus unus omnium magister 28 . 
Die Parallelen zu den scholastischen Arbcitcn Bonaventuras licgcn 
auf der Hand, sie sind zum groBten Teil schon in der Ausgabe 
angemerkt 29 . Besondere Aufmerksamkeit verlangt der zuletzt 
crwahntc Sermo über Christus, den einzigen Lchrcr. Das ist namlich 
ein Thema, das sich zwar sehr gut in die Anschauung Bonaventu¬ 
ras einreihen laBt, aber sonst doch von ihm keine atisdriicldichc 
Behandlung erfahren hat. Die Zusammenfassung am SchluB hebt 
die Grundgedanken hervor: 

Quoniam crgo hace tria sunt, quae impediunt ad perceptioncm 
veritatis, vidclicct praesumptio sensum ct dissensio sententiarum ct 
desperado inveniendi verum; ideo his obviam Christus dicit: Unus 
cst magister vester, Christus. Dicit, inquam, quod Christus est ma- 
gister, ut de nostra scicntia non praesumamus; dicit, quod unus, ne 
in sensu dissentiamus; dicit, quod vester est, paratus vobis assistere, 
nc desperemus, máxime cuín ipse velit et sciat ct possit nos doccrc, 
mittendo illum Spiritum, de quo ipse dicit Ioannis décimo sexto: 


28 V, 535-579. - Angcschlosscn ist noch dic Schrift De plautatione Paradisi (V, 574- 
579), aber diese wird von den Hcrausgcbcrn nicht ais « Sermo », sondern ais « Tractatus » 
bctrachtct. Das bcwcist von neucm, daB die Grenzcn der litcrarischen Gattungcn bei 
Bonaventuka offenbar flicBcnd sind. 

2 » Z. B.: V, 535, Anm. 1. 
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Cum venerit illc Spiritus veritatis, doccbit vos omncm veritatcm. 
Quod vobis praestare etc. 30 . 

Noch mehr stcllen die Marienpredigten eine Einlieit dar, 
obsclion diese von Bonaventura íiicht beabsichtigt sein kaiin. Sie 
wurden an den damals üblichen Marienfesten gehalten (María 
Reinigung, María Verküiidigung, Aufnahme in den Himmel und 
Geburt, im ganzen 22 31 ), und fastdie gesamte Mariologie Bonavcn- 
turas ist darin enthalten. Ein gesteigertes Intcresse gilt der Reinheit 
der Gottesmutter von der Sünde: 

Purissima ctiam fuit in carne ob nullam peccati rebellionem... 
Hoc argentum pulcrum et candidum fuit corpus Virginis integerri- 
mum post primam sanctificationem, quod tamen adhuc habcbat ali- 
quam rubiginem, quia non penitus exstinctus fucrat fomes; sed 
postmodum per Spiritum sanctum supcrvenientem amota fuit illa 
rubigo, ut csset vas purissimum ad concipiendum Verbum Dei... 
Ideo enim caro Virginis vas purissimum nuncupatur, quia in carne 
eius nec peccatum regnavit, nec caro spiritum rctardavit; et ideo 
non tantum fuit pura, sed purissima 32 . 

Bonaventura nimmt also keine Unbcflcckte Empfangnis an 33 , 
wohl aber eine zweifaclie Reinigung, die erste vor ihrer Geburt 
und die zwcitc bei der Überschattung des Heiligen Geistes 34 , 
und das deckt sich uneingeschrankt mit der Lehre des Sentenzen- 
kommentars 35 . Audi die Wahrheit von der bestandigen Jungfraulich- 


30 V, 574b. 

31 Nicht mitgerechnet sind der unechte Sermo VI de Assumtione und der zweifel- 
haftc Sermo V de Nativitate. 

32 Sermo V de Purificationc B. Virginis Mariac (IX, 654a). - Wciterc Texte bei: J. 
Beumer, Eine dem hl. Bonaventura zu Unrccht zugeschriebene Maricnpredigt ?, FS 42 [1960] 
21, Anm. 46. 

33 Sermo VI de Nativitate B. Virginis Mariac: Beata Virgo, ctsi in originali concepta 
sit, sine originali nata cst (IX, 719a). 

34 Sermo I de Purificationc: Beata Virgo ita sanctificata fuit... per iiifluxum gratiae 
sanctificantis in útero et extra eius uterum; et ex conceptione Filii tanta purificatione pu¬ 
rifica ta fuit, ut nec macula nec scqucla peccati nec causa peccati in ca rcmaneret (IX, 643b). 

35 Zu der Frage « Utrum in prima sanctificatione in Virginc fucrit cxstincta fomitis 
concupiscentia » lautet dort die Antwort: Circa hanc quaestioncm cst triplex modus 
dicendi. Quídam enim dicere voluerunt, quod nec in prima nec in secunda sanctificatione 
exstinctus crat in fomes concupiscentiae, sed solum consopitus sccundum plus et minus... 
Sccundus modus dicendi cst, quod tam in prima quam in secunda sanctificatione fucrit 
in ea exstinctus fomes, sed aliter et aliter. In prima namque exstinctus fuit, in quantum 
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keit Maricns — vor der Geburt, in der Geburt, nach der Geburt 
ihres Solines— wird eindeutig vorgetxagcn 36 . Von ihrer Aufnahme 
in den Himmel behauptet Bonaventura, sie müsse ihr die vollen- 
dete Seligkeit eingebracht haben, die cine Person ganz erfasse, 
sowohl in der Seele ais auch im Lcib 37 . Nur gegenüber einer 
Anteilnahme am Erlósungswerk und an der Gnadenvermittlung 
zeigt Bonaventura, wie iibrigens auch in seinen theologischen 
Schriften 38 , cine gewisse Zuriickhaltung. Die Sermones sagen von 
María nur: 


Ipsa enim ratione suac gratiae perfundit terram aridam cordis 
nostri, máxime quando per orationem clamamus et suspiramus ad 
ipsam... Ipsa enim nobis impetrat gratiam lacrymarum tana pro pec- 
catis nostris quam bonis acternis 39 ; 


und noch deutlicher lieiCt es: 


rcspicit pcrsonam; in secunda, in quantum rcspicit naturam... Tcrtius autem cst modus 
dicendi, videlicet quod in prima sanctificatione fuit fomes in Virgine consopitus; in se¬ 
cunda cxstinctus ct eradicatus... Undc rationes probantes, quod in prima sanctificatione 
non fuit omnino exstinctus, concedcndae sunt ( In III Scnt. dist. 3, pars 1, a. 2, q. 1, concl.: 
III, 75ab). - In einer cinzigcn Maricnpredigt Bonaventuras wird die bei den Vcrtrctcrn 
der alteren Franziskancrschulc gebrauchlichc Unterschcidung fíir die Rcinigung Maricns 
« quoad personam » und « quoad naturam » crwahnt (Sermo II de purificatione , IX, 642a). 
Das ist gcwiB auffallig, wcil im Sentenzcnkommcntar dazu erklart wird: Sed illud dif- 
ficile est intelligere (In III Scnt. dist. 3, pars 1, a. 2, q. 2: III, 75ab). Jedoch besagt das 
keinen Widcrspruch, weil die angezogene Maricnpredigt nur die allscitige Reinigung und 
Heiligung Maricns hervorheben will: Spiritus sanctus, sanctificans eam speciali sanctifi- 
catione, non solum quod crat persona, sed etiain quod crat natura, quia sanctificationem 
habuit non solum pro se et in se, sed ut debebat esse altcrius principium per gcncrationem 
(IX, 642a). 

36 Scrnio II de Annuntiatione: Porta hace clausa crit, scilicct in conccptu; non apc- 
rictur, scilicct in partu, et vir non transibit per eam, quantum ad matrimonii usum (IX, 
663b). 

37 Sermo I de Assumtione: Hoc colligitur sic: Cuín enim dicitur innixa super dilectum 
suum et deliciis affluens propter consummatam cius beatitudinem; ct beatitudo non esset 
consummata, nisi personaliter ibi esset, ct persona non sit anima, sed coniunctum: patct, 
quod sccundum coniunctum, id est Corpus et animam, ibi cst; alioquid consummatam 
non haberet fruitionem (IX, 690a). 

38 Sichc die zahlreichen Bonavcntura-Texte bei: K. Balic OFM, Die Corredemp- 
trixfragc innerhalb der franziskanischen Thcologie, FS 39 [1957] 222-232. Natürlich müssen 
die Zitate aus dem unechten Senno VI de Assutuptione unberücksichtigt bleiben. 

39 Sermo III de Annuntiatione (IX, 669b). 
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Licct Virginis gratia in omncs possit redundare quantum ad gra- 
tiac impetrationem, non tamen per infusionem; ct licct in omncs 
redundet quantum ad sufficicntiam, non tamen in omncs quantum 
ad eíficaciam, sed solum in eos, qui se reddunt idóneos ad susci- 
pendum 4# . 

Die Gnadenvermitdung Maricas wirtl also von Bonaventura 
melir ais cine indirekte geseken, wcil diese uns Christus geschcnkt 
hat, der «sclbst unsere Befreiung von der Kncchtschaft der Siinde 
war» 41 , und uns die Gnaden erbittet, die wir Mcnschen zum 
Hcile brauchen. Das ist bemerkenswert, da die altere Franziskaner- 
Schule schon darauf vorbereitet war, María im Heilswerk cine 
bedeutendere Rolle zuzuschrcibcn 42 . 

Die übrigen Predigten Bonaventuras befassen sich mit den 
verschiedenartigsten Themen, fast immer im AnschluB an das 
Kirchenjahr. Zum allergroBten Tcil sind sie exegetiscli und dogma- 
tisch gehalten, wahrend die praktischcn Bclangc der Moral und 
der Aszetik, wobci die Mystik im weiteren Sinne miteingeschlossen 
sein solí, weit zurücktreten. Zu nennen sind indes vor allem die 
« Collationes de decem pracccptis» 43 ; daB aber darin nicht der 
Weg einer kasuistischen Anwendung auf die Einzclheiten des 
christlichen Lcbens beschritten. wird, zcigt allein schon dieTatsache, 
daB dem fünften, sechsten und siebenten Gcbot nur cine einzige 
Konferenz gewidmct ist 44 . Eincn summarischen übcrblick über 
die allgemein verbindlichen religiosen Pflichtcn (Gcbet, Recht- 
handeln und Zucht, sülinendes Bekenntnis) bietet der « Sermo de 
modo vivendi » 45 , und ahnlich werden in einem anderen die seclis 
Werkc der Tugend bcschrieben (sub forma sanctitatis, sub forma 
iustitiae, sub forma veritatis, in innocentia, in caritate, in plena 
misericordia 40 ). Einc weitere Prcdigt nimmt die bekanntcn drei 
Stufen des aszetischen Strcbens zum Gegenstand (purgare, illu- 


40 Sermo V de Annuntiatione (IX, 679b). 

41 Sermo II de Annuntiationc: Christus ipse fuit nostra liberatio... ct rationc huius 
dicitur Virgo María libcratrix captivorum (IX, 665a). 

42 Siche dazu: J. Beumer, Die Marienpredigten des Johannes von Rupella OFM und 
ihr Verhdltnis zu dem Sammelwerk Richards von Saint-Laurení De laudibus Beatae Mariae 
Virginis, FS 47 [1965] 44-64, hicr 45 f. 

43 V, 507-532. 

44 Collatio 6 (V, 525-529). 

45 IX, 723-725. 

46 Sermo de Sabbato Sancto (IX, 267b-268a). 
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minare, perficere) und verweist dabei auf die jewcils vorhandcne 
Einwirkung des Hciligen Geistes 47 . Eine dem letzteren Thema 
verwandtc Darstellung wird in einer Predigt der Karwoche ais 
Vorbereitung auf das Ostcrfest geboten 48 , und zwar im engen 
AnschluB an das Opusculum « De Triplici Via ». SelbstverstandHch 
steht für Bonavcntura imnier der mcnschgewordenc Gottessohn 
im Mittelpimkt, sei es ais Kind in der Krippe 40 , sei es ais sterbender 
Erloser am Kreuz 50 , und es bedarf keines eigenen Belegmatcrials, 
daB hiermit allein das fortgesetzt und bestatigt erscheint, was auch 
sonst der Doctor Scrapliicus in bewuBter Vorzugsstcllung behandelt 
hat 51 . Wcnn irgendetwas vermiBt werden solíte, so ware es am 
ehesten ein náheres Eingehen des Prcdigers auf die von den Zuho- 
rern konkrct und praktisch zu erfüllenden Verpflichtungen, die 
jcdoch durchweg oder fast bestandig niebt anders ais indirekt zur 
Sprache kommen 52 . 

Die Ergebnissc der Sermones für die Belange der Schriftin- 
terpretation sind wolil nicht allzu hoch anzusclilagen, es sei demi, 
daB man einige « Collationes» mit in die Reihe der Predigten 


47 Serino X in Pontéeoste (IX, 343a-346b). 

48 Sermo in Feria secunda post Dominicam in Pahnis: Per senarium dierum intelligitur 
cxcrcitium spirituale quoad sex illuminationes... Primus cst pudor in rccordationc flagitii... 
Sccundus est timor in circumspcctione sui iudicii... Tcrtius cst dolor ex consideratione 
damni... Quartus cst clamor in imploratione subsidii... Quintus cst rigor in exstinctione 
inccntivi... Scxtus cst ardor in appctitione Sponsi (IX, 246ab). 

49 Bcsondcrs: Sermo XII in Vigilia Natiuitatis Domini (IX, 99b-102b). Vgl. vor allcm 
die Worte Bonaventuras : Convcrtamus postmodum afFcctum nostrum ad dilcctionem 
nascentis, et nihil dulcius ad amandum; sicut summe mirabile cst qui natus cst, ita summe 
amabilc qui nobis natus est (101a). 

50 Namcntlich kommen hierfíir in Betracht: Sermo II in Dominica II post Pascha 
(IX, 296a-301a); Sermo II de diversis (de nostra redemption) (IX, 725-729b). 

51 AufschluBrcich (mit vicien Literaturangaben) ist: B. Strack OFMCap, Christus- 
leid im Christenleben, Ein Bcitrag zur Theologic des christlichen Lcbcns nach dem hciligen 
Bonavcntura , FForsch. 13, Wcrl 1960. 

52 Ais Mustcrbcispicl sei die verhaltcne Aufibrdcrung zur Verehrung der Gottcsmut- 
ter augcführt: Rcquicscit beata Virgo in civitate sanctificata, hoc cst in Ecclesia, et sic 
in clectis mittit radiccs suae sanctificationis. Certe, si radix sancta, et rami; qui radicantur 
in Virgine Maria per amorein et devotionem, per cam sanctificantur, quia ipsa impetrat 
eis a Filio suo sanctificationcm. Nunquam legi aliquem Sanctorum, qui non haberet spe- 
cialem devotionem ad Virginem gloriosam, Sermo II de Purificationc B. Virginis Mariae: 
IX, 642a). Viele Predigten enden mit eincm « Rogemus etc.», und man darf wolil an- 
nehmen, daB hicr der Redncr noch einige Worte mehr an die Zuhorcr dirckt gcrichtct 
hat, die in die schriftliche Wiedergabe nicht aufgcnommen worden sind. 
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stellen will 53 . Freilich sind auch die eigentlichen Sermones Schrift- 
predigten, indem sie regelmaBig ein Bibelwort an den Anfang 
setzen, wodurch das Thema (und das Prothema) angegeben wird, 
und im Verlauf der homiletischen Ausfülirung folgen die Schrift- 
wortc, überalllier genommen, in reiclier Fiille. Einige Male wird 
dabei die im Mittelalter allgemein iibliche Thcorie cines vierfachen 
Schriftsiimes herangezogen, wie z. B. mit ausdrücklichen Worten: 

Christus cst Sponsus habens quadruplicem sponsam, scilicct hu- 
manam naturam, sanctam Scripturam, animam contcmplativam, Ie- 
rusalem supemam. Super quae innititur quadruplex intcllcctus sanctac 
Scripturae, scilicct litteralis, allcgoricus, moralis, anagogicus 54 . 

Schon deswegen kommt die Exegese cines einzelnen Textes, 
der in erster Linie nach dem Wortsinn gcdeutet werden miiBte, 
etwas zu kurz, und auch der Gesamtiibcrblick der durchgespro- 
chenen oder meistens nur nebenbei bcrührtcn biblischen Stellen 
vermag diesen Nachteil nicht auszugleichen. Infolgedessen kann 
Bonaventura, olme eine Rechtfertigung auch nur zu versuchen, 
z. B. das « Comma Johanneum » (1 Jo 5, 7; nach der Vulgata) ais 
Schriftbeweis fiir die Trinitat benutzen 55 , oder auch am Fest der 
heihgen Maria Magdalena mit der Liturgic die im biblischen Text 
auf drei untcrschiedliche Personen gemachten Aussagen auf cinc 
cinzige verwenden 56 . Trotzdem liegen exegetische Bcmühungen 
bisweilen wenigstens in Ansatzen vor, so z. B. wenn Bonaven¬ 
tura das Problem erorfert, ob die Frage der Jiinger des Johaimes 
(Mt 11,3) einen Zweifel ihres Meisters an der Sendung Christi 
zur Voraussetzung habe, was mit Bcrufung auf andere Stellen 
abgelehnt wird 57 . DaB diese Gedankengánge nicht ofter vorkom- 


53 Insbcsondcrc kommen in Betracht: Collationcs in Hexaémcron (V, 329-449); 
Collationes in Ev ángel iiim S. loannis (VI, 535-624). 

64 Scrnio II de Sancto Ioatinc Evangelista (IX, 495b). 

55 Scrnio de Trinitate (EX, 351-357). 

60 Sermones de S. Maria Magdalena I-II (IX, 554-562). 

57 Sertno in secunda Dominica Adventus: Cum audisset Ioannes etc. Verba sunt loan¬ 
nis ad discípulos suos et pro eis prolata. Non cst enim credendum, Christi praecursorem 
ct baptistam de adventu Christi in carncm dubitasse, co quod in baptismate a Spiritu 
sancto in specie coluinbac de cáelo decendcntc ct super Christum manente didicerat et 
voccm Patris audierat: Hic est Filius mcus dilcctus, nec non et tcstimonium ci pcrhibucrat: 
Eccc. Agnus Dei. Si enim ipsum venisse ignorasset, quomodo cum praesentem dígito 
demonstrasset ct ci tcstimonium perhibuisset ? Relinquitur crgo, quod nec ipse ignorans 
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men, ist durcli dic zeitbedingte Lage der Bibelwissenschaft zu 
entschuldigen. 

Bonaventura hat sich in seinen Predigtcn der Hauptsache nacli 
mit den dogmatischen Themen bcfai3t. Einmal gibt er sogar einen 
kurzen AufriB der apologetischen Hinführung zum christlichen 
Glauben: 


(Testimonia Dei) non tantum sunt crcdibilia fideli, sed etiam infi- 
deli propter evidentem probationem septemplicem aliorum testimo- 
niorum, quae ebristianam fidem et beatam Trinitatem tcstificantur. 
Quorum primum est infallibilitas oraculorum, quae facta sunt Pro- 
phetis et sanctis viris... Secundum est virtuositas miraculorum, quae 
claruit etiam apud infideles... et miracula Christi, unde etiam Maho- 
metus dicit, quod miracula facere datum est Iesu, Filio Mariae. Talia 
non sunt ínter infideles ad probationum errorum ipsorum... Tertium 
est triumphalitas martyriorum... Quartumcst auctoritas conciliorum... 
cuín multa deliberatione et auctoritate facta est divulgado fidei chris- 
tianae. Quintum est praeclaritas documentorum... Illustratio verita- 
tis est in ipsa Scriptura, etsi non probet necessario, ut fides meritum 
habeat, tamen probabiliter multa traduntur a doctoribus Scriptura- 
rum, et qui narraverunt ca quae viderunt... Scxtum est stabilitas 
assertionum, quia a principio mundi usque ad finem durat fides Ec- 
clesiae... Scptimum est uniformitas confessionum, quia omnes Ec- 
clesiae in ómnibus partibus mundi concordant in una confessione 
veritatis fidei 58 ; 

ungefáhr dieselben Gedanken sind in den « Collationes in Hcxae- 
meron» weiter ausgeführt 69 . Ein anderes Mal náhert sich Bona¬ 
ventura geradezu einer kontroversdieologischen Darstellung, in- 
dem er gegcnüber einem « philosophus naturalis» die Gründe fiir 
die Moglichkeit einer kórperlichen Auferstehung von den Toten 
auseinandersetzt 60 . 


quacsivit ncc dubitans discípulos misit, máxime si verba Evangelii diligenter intelligantur 
(IX, 43b). 

58 Sertno de Trinitatc (IX, 356b-357b). 

59 Coll. 9, 2 (V, 374b-376a). 

60 Sertno I in Resurrectione Doniini: Sed dicet forsitan philosophus naturalis: quomodo 
poterit hoc ficri, ut corpus anímale et corruptibile et ex contrariis compositum sit in- 
dissolubile et perpetuo durabile ? Cui theologus: Si vis, ut argumentum tuum in omni 
materia teneat, ad multa inconvenientia te adducam. Nam primo vis, quod Dcus non 
possit plus quam natura... Secundo inconvenicns est, quod tu vis, quod natura habeat 
vires occultas... Dcus autem vis quod non habeat virtutem, nisi quam tuis oculis possis 
conspicere... Tertio inconveniens est, quod vis, quod Dcus promiserit obedientiam na- 
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Im allgemeinen blcibt aber der bilialt dcr Prcdigtcn ganz 
innerhalb der Glaubenswalirheiten, die durch umsichtigen Ge- 
brauch dcr Vemunfc zu einem hoheren Verstandnis gebracht wer- 
den solleii. Die Grundlage bilden dabei immer die Aussagen der 
Heiligen Schrift, und nur sclten kommen Zeugnisse der Tradition 
(aus Patristik und Liturgik, ab und zu aucli solche aus der Selló¬ 
las ti k des 12. Jahrhunderts) crganzend und crlautcrnd hinzu. Die 
vicien Distinktionen und Únterteilungen sind zwar ais Hilfen für 
eine leichtcre Ubersicht gcdacht, erschwcrcn es jedoch audrerseits 
wegen ilirer Fülle, daB der Zugang zu der religiosen Substanz ge- 
funden wird und unniittelbar auf den Horer oder den Lescr — zu- 
mal den von heute — einwirkcn kann. Jedenfalls gilt das Interesse 
des Predigers Bonaventura zutiefst den groBen Hcilstatcn Got- 
tes, die in den « Sermones de tempore » nach den Anregungen der 
Zeiten und Fcste des Kirchenjahrcs vorgestellt und ausgewertct 
werden. Im Mittelpunkt steht dabei zweifellos die Vercinigung 
der beiden für die erlosungsbediirftige Wclt entscheidenden Glau- 
bensgeheimnisse, des dcr Trini tat und ganz besonders des der 
Inkarnation des Gottessohnes. Relativ haufig ist der Blick auch 
auf die Gottesmutter gerichtet, die « gloriosa Virgo », selbst auBcr- 
halb der eigcntlichen Maricnpredigten. Einen inneren Zusammen- 
hang dcr cinzclnen Sermones, dcr bcabsichtigt ware, darf man 
jedoch nicht erwarten, da sie zu verschiedenen Zeiten und an 
verschicdenen Orten gehalten worden sind und kaum jemals cin 
Rückgriff stattfmdet. 

Bei der homiletisclien Darlegung der gottlichen Dreifaltigkeit 
hat Bonaventura keinc Bcdenken, von dem schwierigen Gedan- 
kengang der ewigen Bildung des Wortes in Gott auszugehen 61 ; 


turae... Quarto, supponis falsum: proccdis per inconccssa diccndo, corpus anímale csse 
et ex contrariis compositum; quia non anímale (est), immo spirituale ct ab omni contra- 
rietate elevatum per habitum gloriae ct dispositum, ab anima in pcrpctuum in vita con¬ 
servan... Valct crgo divina potcntia de corporali natura, quibusdam manentibus, auferre 
quas volucrit qualitates, ac per hoc valct membra mortalia, inortalitatc semota, stabili 
vigore firmare, ut vera sit cffigies, nulla sit labes; vera sit motio, nulla sit fatigatio; vera 
comedendi potcstas, nulla esuriendi ncccssitas (IX, 273b-274a). 

61 Sernio I in Ascensione Doniini: Intellcctus gignit cogitationcm, et si intellectus 
est aeternus, ct cogitatus est aeternus; ergo ct Vcrbum ab ipso procedens crit aetemum; 
ct in illo Verbo aeterno omnia praeordinat. Deus enim intclligendo se praesentat se sibi, 
et se praesentat se sibi, et se representando sibi, ncccssc est, quod se intelligat ct se intelli- 
gendo se exprimat ct dicat et diccndo Vcrbmii gignat. Ergo Vcrbum est ante omnem 
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nur in dem unter die «Sermones selecti de rebus theologicis» 
eingereiliten « Sermo de Triplici Testimonio sanctissimae Trinitatis» 
beschrankt er sich, dem Titel entsprechend, auf die für die Dreifal- 
tigkeit vorlicgenden Zeugnisse 62 . Aber viele andcre Stellen aus 
den Predigten beweisen, daB hier die ausgesprochen theologischen 
Belange ein übergewicht erhalten haben, das der neuen Literatur- 
gattung wenig gemaB ist 63 . 

Eine in dieser Hinsicht glücklichere Hand zeigt Bonaventura 
bei seinen wicderholten Ausführungen über das Geheimnis der 
Menschwerdung. Ein cinzelner Text cines Sermo zur Wcihnachts- 
vigil verdient es, an dieser Stellc hervorgehoben zu werden: 

Ein klcincs Kind ist uns geboren, und der Sohn ist uns geschcnkt. 
Achtcn wir darauf, was da gesagt wird... Ein klcincs Kind der Mutter, 
der Sohn Gottes des Vaters, daB du das klcine Kind annehmen kannst 
und doch Gott hast. Du brauchtest námlich Gott und keinen gerin- 
geren ais ihn, wcil du von einem anderen nicht crlost werden konn- 
tcst. Aber wenn er dir in der Gcstalt sciner UncrmeBlichkeit gegeben 
wiirde, hattest du nichts, um ihn zu fassen. Darum ist es durch gott- 
lichc Anordnung in wunderbarer Weisc geschchen, daB du Gottes 
Sohn hast, den du brauchst, und das klcine Kind fassest, was dir 
móglich ist... O was wird da gegeben, wenn der Sohn gegeben wird! 
Nicht wahr, auch Gott wird gegeben und alies, was unter Gott ist ? 
Denn was solltc Gott denen vcrweigern, denen der Sohn geschcnkt 
ist ? Noch mehr, wic der Apostel an die Rómer schrcibt, wie hat 
Gott nicht mit ihm alies gegeben ? Aber was ist das, daB ein klcines 
Kind uns gcschenkt wird ? Nicht wahr, wenn uns der UncrmeBlichc 
gegeben wiirde, miiBte da der sündigc Mcnsch nicht die Macht dessen 
fürchten, der alies zur Rechenschaft zicht ? Aber wenn der Beredte 


creaturam; ergo ipse Christus proccdit a Patrc sicut Vcrbum cuneta pracordinans, quia 
est quia cst lux fontalissima (IX, 315b). 

62 Sermo I De triplici testimonio sanctissimae Trinitatis (V, 535-538). 

63 Z. B.: Sermo II in Dominica III. Adventus: Dci Filius media persona est in Tri- 
nitate. Patcr tcnct rationcm principii, quia ab ipso proccdit ct Filius ct Spiritus sanctus. 
Spiritus sanctus, a quo non proccdit alius, tcnct rationcm ultimi ct completivi, ct Filius 
est media persona, qui medius cst in Trinitate (IX, 60a); Sermo I in Ascensione Domini: 
Et sicut Pater vitam habet in semetipso, ita vitam habet in Filio; ct sicut vitam habet per 
essentiam, ita ct Filius, quia non dat partcm esscntiac Filio, sed totam essentiam. Sed quia 
alius modus cst cssendi in Patrc ct in Filio, ideo sunt pcrsonac distinctac (IX, 316b); Sermo 
de sanctis Angclis I: Intclligatis, quod Dominus nulli innititur, quia non dependet ab aliquo, 
ut habemus in thcologia; ct in vera philosophia principium non dependet ab aliqua re, 
ct colligitur ex thcologia et philosophia, quod vera rclationc non refertur Deus ad aliquid 
extra; sed intra ad Filium refertur vera relationc, in aliis vero cst eius rclatio sccundum dici 
(IX, 618ab). 


S. Bonaventura II. 


30 
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gcgcbcn wíirde, müBtc da dcr schuldigc Mensch nicht die Wcishcit 
dessen fürchten, der alies untersucht ?... Was also konnte sich die 
Bediirfigkeit des Menschen mchr wünschcn, ais daB ein klcincs Kind 
geboren wíirde, daB cr nicht die Strafc zu fürchten brauchte, ein 
Kind, das nicht zurechtweisen wíirde, ein armes und cinsames Kind, 
von dem man nicht zu bangen hatte, daB es einen verachtc ?... Das 
ist aber iiber alies Wünschcn hinaus geschchcn, daB nun Gott Mensch 
und der Mensch Gott ist. Was gibt es Angcnchmcrcs, was, wo- 
durch mchr Liebc und Vcrtrauen gcwcckt wíirdcn ? 64 . 

Das ist eine rhetorische Sprache, die aber nicht untheologisch 
genannt werden kann, sicher jedoch eindringlich und innig zu- 
gleich 65 , wie sie auch sonst bei Bonaventura in Erscheinung tritt, 
wenn er sich in seinen Schriften der Kindheit des für uns mensch- 
gewordenen Gottessohncs zuwendet, nicht so sehr mi Sentenzen- 
komnientar, aber deutlich in dem Opusculum « De quinqué festi- 
vitatibus Pueri Iesu » 66 . 

Die restlichen Predigten beliandeln eine wahre Fülle von 
theologischen Einzclthemen, von denen hier nur die Stichworte 
angegeben werden kónnen: Schopfung und Erlosung, Rechtferti- 
gung und Gnade, die góttlichen und die sittlichen Tngenden, die 


64 Sermo XII in Vigilia Natiuiíatis Domini: Parvulus natus cst nobis, ct Filius datus 
cst nobis. Attendamus hoc, quod dicitur... Parvulus Matris, Filius Dci Patris, ut vidclicet 
accipias parvulum, ct tamen habeas Dcum. Indigcbas cnim Dco, ncc minori quani co, 
quia non alio redimi poteras. Sed si darctur secundum formam suae innnensitatis, quo 
cuín caperes, non habebas. Ideo divina dispensatione mirabilitcr factum cst, ut habeas 
Dei Filium, quo eges, ct capias Parvulum, quod potes... O quid datur, cuín datur Filius! 
Nonnc ct Dcus datur, ct omne, quod minus est Dco, datur ? Quid cnim negaturus cst 
Deus illis quibus datus cst Filius ? Inimo, quomodo non etiam cum illo oninia nobis do- 
navit, ait Apostolus ad Romanos. Sed quid cst quod datur parvulus ? Nonne, si darctur 
immensus, magis timeret homo pcccator cius potcstatcm omnia corrigcntcm ? Sed, si 
darctur facundus, timeret homo rcus cius sapicntiam omnia disquircntcm... Quid crgo 
optabat humana ncccssitas, nisi ut nasceretur parvulus, ut non timeret puniri; nasccrctur 
infans, a quo non timeret argui; nasccrctur pauper ct solus, a quo non timeret contcmni ?..„ 
Hoc autem supra omne dcsidcriuin factum cst, quia Dcus homo cst, ct homo Dcus. Quid 
dulcius, quid amabilius, quid conñdentius ? (IX, lOlab). 

65 Vgl. auch: Sernio III in Epiphania Domini: Magi invencrunt Pucrum secundum 
exteriorem facían... pauperem ct heredan universorum; humilem ct rcgcin cxcclsum; 
mortalem ct Dominum vivum ct actcrnum (IX, 158b). - Vgl. auch Lignuni Vitac 1,4: 
Complcctcrc itaque nunc, anima mea, divinum illud praesepe, ut pueri pedibus labia 
tua figas ct oscula gemines. Deindc pastorum cxcubias mente pcrtracta. Angclorum mirare 
concurrentem cxercituin, caelcsti melodiac tuas interpone partes, cordc ct ore decantas: 
Gloris in altissimis Dco... (Opusculum III; VIII, 72a). 

60 VIII, 88-98. Übcr dic Echtheit: Prolcgomena, VII, XLIX-L. 
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Sakramente und besonders die Taufe, die Letztcn Dinge des 
Menschen. Alies das kommt ausführlich zur Sprache, so daB kaum 
ein tlieologisches Thema unberührt bleibt. Namendich hervorge- 
hoben scien noch die zahlreichen Sermones iiber die Eucliaristie 67 . 
Geradezu erstaunlich ist es, daB sich Bonaventura innerhalb der 
Predigten kaum wiederholt, niclit einmal in deren Einteilungen, 
die immer wieder abwechseln. 

Wenn zum AbschluB eine Zusammenfassung des theologischen 
Gehalts der Predigten Bonaventuras gegeben werden solí, so ware 
zu sagen: Ganz im allgemeinen gesprochen, findet das seine Besta- 
tigung, was von seiner Thcologie und ihrer Durchführung sclion 
bekamit ist, walircnd vollkommen neue Ergebnisse zu fehlen 
scheinen, wenn man von kleincrcn DifFerenzen absielit 68 . 


07 Sermo III de sanctissinio Corporc Christi (V, 553-566); Sermones infería quinta in 
Coena Domini (IX, 247-259); Sermo I in Dominica secundapost Pentecostem (IX, 357-360) usw. 

68 Immer ist zu berücksichtigcn, daB es sich um Reportata handelt und daB spater 
Zusatze gemacht scin konnen. - Einigc Angaben für die Art, wic die Niedcrschrift bei 
den « Collationcs in Hcxacmcron » vor sich gegangen ist, gctreu und doch mit Erweite- 
rungen der Zitatc, finden sich in den Handschriftcn; siehe dazu: F. Delorme OFM, 
5. Bonaventiirac collationcs in Hexacmeron... (Bibliotheca Franciscana Scholastica medii 
aevi 8), Quaracchi 1934, XI. 


Jacques Guy Bougerol OFM 
Grottafcrrata 
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Summarium. - Exaininantur 27 Sermones quos praedicavit 
Bonaventura sive coram rege Franciae Ludovico, sive coram 
regina Franciae vel Navarriae, sive etiam absente rege coram 
familia. Amicitia Ínter dúos sanctos aperta est, tam prae 
amore evangelicae pcrfectionis quem manifestavit sanctus rex 
quam prae doctrina pracdicationis sancti Bonaventurae. Chro- 
nologia sermonum indicatur. 


Lorsque Bonaventure arriva á París en 1236, le roí Louis IX 
régnait deja depuis dix ans. Il avait, en eíFet, été couronné a Reims 
le 29 novembre 1226. Elevé par sa mere Blanche de Castille avec 
rigueur, le jeune roí de France se forgea une personnalitc remar- 
quable de chrctien et d’homme. Tres tót, il connuti les fréres pré- 
cheurs arrivés á París des 1217 et les fréres mineurs que Pacifique 
avait amenes dans la capitale quelquc temps aprés L 

A son entrée chez les Mineurs, en 1243, Bonaventure avait vu 
s’clever la Sainte-Chapelle que Pierre de Montreuil termina en 
cinq ans et qui re<;ut en 1248, la Sainte Couroime d’épines. Deja 
Bonaventure, á cette date, était baclielier biblique. Lorsqu’en 1254, 
il fut re^u á la licence et á la maítrise, il est tres vraisemblable que 
le roí le connaissait deja. 


1 Cf. A. Callebaut, Les Prouinciaux de la Province de France , in AFH 10 (1917) 
289-356; Id., Essai sur Vorigine du premier Couvcnt des Mineurs d París et sur Vinfluencc de 
jrere Grcgoire de Naplcs , in FF 11 (1928) 5-30, 179-209. La date de rarrivee des premiers 
fréres n’cst pas établie avec ccrtitudc. II faut la situcr entre 1217 et 1219. 
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Un manuscrit découvert par le P. Fidéle de Fanna á la Biblio- 
théque Ambrosienne de Milán, le ms. AJI, écrit par le secrétaire 
de Bonaventure ou copié sur le manuscrit du secrctaire 2 , nous 
a conservé de précieuses indications sur les circonstances dans 
lesquelles Bonaventure précha á París et ailleurs. Certains des 
sermons que contient ce manuscrit se trouvent également dans 
le ms. París, B.N. lat. Í4595, mais sans aucune rubrique. Un sermón 
se trouve méme, beaucoup plus développé, dans le ms. Müttchett, 
Clin 1116. 

Or, parmi les 295 sermons que l’on trouve dans le manuscrit 
de Milán, 27 portent l’indication que Bonaventure les a préchés 
au Palais Royal. L’analyse succincte de ces sermons présentés sous 
forme de schémas pcut éclairer les rapports qu’entretint le roi 
avec le maítre Bonaventure, puis avec le ministre général, lors de 
ses séjours parisiens. Cctte analyse permettra aussi de situer dans 
le temps, avec au moins quelque probabilité, ces 27 prédications. 

L’analyse suit l’ordre de l’édition critique des Opera omnia, 
tome IX: 

1. I o dim. de l’Avent 3 . 

Sermo fratris Bonaventurac corara rege Franciae in palatio extra 
Parisius apud nemus, in prima dominica de Adventu ante Natale. 

L’cxpression: «in palatio extra Parisius apud nemus» est assez 
énigmatique. Dans son Dictionarius 4 , Jean de Garlandc, va nous 
éclairer: 


In nemore regis Franciae sunt multa animaba silvestria, scilicct 
cervi et ccrve, damni et damne, hinnuli, capreus, taxus, lincees, apri, 
Icones, pardi, tigrides, ursi et urse, lepores, cuniculi, esperioli, simii 
et simie, lubricii in stangnis, et vulpes estute et persides gallinarum 
hostes. 


2 P. FroELE a Fanna, Ratio novae collcctionis operum omnium si ve editorum sive ane- 
dictorum Seraphici Eccl. Doctoris S. Bonaventurac proxime in lucettt edendae... Taurini 1874. 
Sur le ms. de Milán, cf. 90-127, sur le scripteur, 120. Le secrétaire de Bonaventure, 
frérc Marc de Montefeltro, « omnes sermones fr. Bonaventurac scribebat et habere 
volebat». 

3 IX, 29-30. A. 11, f. Ir. 

4 Joannes de Garlanda, Dictionarius , edité par H. Geraud dans París sous Philippe 
le Bel , Paris 1837 Appendicc II, LXXII, 608-609. Cf. P. Glorieux, La Faculté des Arts 
et ses Maitres au XlIIe siccle, Paris 1971, 21 ls. 
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II s’agit done du palais de Vincennes auprés duquel le roi avait 
constitué ce que l’on peut considérer comme l’ancétre du Zoo 
de Vincennes. Bonaventure choisit d’ailleurs un theme champétre: 

Eccc odor filii mei sicut odor agri plcni, cui benedixit Dominus 
(Gañese 27, 27). 

On a reconnu dans ce tliéme le debut de la bénédiction d’Isaac 
á Jacob. Jacob est la figure du Verbc Incarné. Semblable a un champ 
fertile, le Christ en est le tresor. C’est le champ du royaume opu- 
lent, splcndide, plein de grace, de parfum et de douceur. 

2.1° dim. de 1’Avent 5 . 

Idem, serrno fratris Bonaventurac cadem dic coram regina Fran- 
ciae et fdia eius, regina Navarrae. 

Saint Louis, maric le 2 mai 1234 a Marguerite de Provence, 
eut 11 enfants d’ellc: Blanche (1240) qui mourut á deux ans, Isa- 
bellc (1241) qui devint par son mariage en 1256 avec Thibaud, reine 
de Navarro et mourut vers 1300, Louis (1243) le dauphin qui mourut 
á 16 ans en 1260, Philippc (1245) le futur Philippc le Hardi, Jean 
mort peu aprés sa naissance en 1248, Jean-Tristan né a Damiette 
en 1250 et qui mourut a Carthage le 3 aout 1270, Pierre (1251), 
Blanche (1253), Marguerite (1254), Robert (1255), Agnés (1260). 

Il s’agit done dans ce sermón de la reine Marguerite et d’Isa- 
belle. 

Bonaventure choisit un theme dans le prophéte Ezéchiel 31,3: 

Quasi cedrus in Libano, pulchcr ramis et frondibus numerosus. 

Au sens littéral, il s’agit la du Pharaon. Mais au sens spirituel, 
le texte peut etre appliquc au Christ, Vcrbe incarné dans le sein 
de la Vicrge Marie. La personne du Verbe incarné est si grande, 
si profonde, si mystéjrieuse que nulle créature, nulle figure ne 
peut expliquer sa dignité ni sa condition. Cepcndant, l’Esprit- 
Saint présente dans l’Ecriture diverses figures qui nous permettent 
de nous fiire une idée de Jésus-Christ, Verbe incarné. Et Bonaven- 


5 IX, 30. A. lí, f. lv. Les dates de naissance des enfants de saint Louis sont donnccs 
-d’aprés la chronologie publice dans Le sifole de saint Louis , París 1970, 297-310. 
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ture, sans nul doute encore a Vincennes, puisqu’il s’agit du méme 
jour que le premier sermón, parle des essences rapportées d’Orient: 
le cedre, le cyprés, l’olivier, le palmier, le nard, l’hysope et la 
myrrhe. 

3. I o dim. de l’Avent 6 . 

Item, sermo fratris Bonaventurae de eadem Dominica factus in 
capella domini regis, Parisius, coram rege et familia. 

Nous ne sommes plus á Vincennes, mais á la Sainte-Chapelle. 
Le théme du sermón est plus grave et est tiré de l’Evangile du jour: 

Erunt signa in solé et luna et stcllis... (Luc 21,25). 

C’cst Tcvangilc que designe pour ce dimanche l’ordo fran- 
ciscain 7 . Il annonce l’avénement final du Fils de Dieu. La craintc 
du Juge nous disposc á cclébrer la nativitc de Jesús qui s’cst fait, 
par Tunion de la nature divine et de la nature humaine, notre Sei- 
gneur et Sauvcur. Parlant a ses disciples et par-dessus ses disciples 
á tous les hommes, il nous incite á prevoir les tribulations finales 
dans le bouleversement de la nature universcllc et Tapparition du 
Fils de Tliomme. Il nous invite á la confiance, car en ce jour, notre 
foi sera récompensée. Allusion aux tribulations presentes, sans 
doute, car le conflit entre les séculiers et les mendiants bat son plein. 

4. I o dim. de l’Avent 8 . 


Item, summaria intcntio Evangclii secundum Lucam, quod legitur 
prima dominica de Adventu secundum ordincm sanctac Romanac 
Ecclesiae, et praedicavit eam sic dccurrendo Evangelium illud frater 
Bonaventura coram rege Franciae ad petitionem cius. 

La rubrique precise que levangile du I o dimanche est celui 
de l’Ordre franciscain, puisque l’Ordre adopta la liturgie de la 


« IX, 35-36. A. 11, f. 7r. 

7 Cf. S. J. P. Van Dijk, Sources of the Modcrn Román Liturgy, Leiden 1963, 207. 
Cet évangile est affcctc dans plusicurs liturgies a d’autrcs dimanches. Cf. J. Leclercq, 
Le sermón sur la royante du Clirist au moyen age, in AHDLMA 18 (1943) 144 et note 9 

8 IX, 35. A. 11, f. 8r. 
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Curie romaine et la transporta partout oü se trouvaient les fréres 9 . 
Bonaventure invite le roi á se préparcr dignement á la célébration 
de la nativité du Seigneur, en se renouvelant intcrieurement dans 
son coeur et extérieurement dans son agir, a l’imitation de Jésus- 
Christ, le soled du salut, de la Vierge Marie belle comme la lune 
et des Apotres qui sont comme des étoiles. Les signes du salut, nous 
les trouvons en eux: dans le Christ, la pauvreté, la bonté immense, 
l’humilité profonde; dans la Vierge, la beauté, la prudence et la 
fidélité; dans les Apotres, le zcle, la charité dans le martyre, la 
constance de la foi. Un détail apparaít, qui pourrait permettre de 
localiser dans le temps, ce schéma: 

Sccundum signum, quod fuit in Apostolis, fuit signum martyrii 
promptissimi, de quo potcst exponi illud Psalmi: Posuerunt signa 
sua signa et non cognovcrunt, id cst, infideles hoc cogtioscere recusaverunt. 

Insinuation du refus des infideles á rccoimaitre le Christ. Saint 
Louis est revenu de croisade en 1254, il y repart en 1270. L’idée 
de la croisade est toujours presente a son esprit. Mais non pas tant 
d une croisade par le fer et le sang qu’une croisade de conversión. 
C’est du moins l’idée que les fréres précheurs et mineurs essaient 
de faire prcvaloir. 

5. 2 o dim. de l’Avent 10 . 

Dominica secunda de Advcntu sermo fratris Bonaventurac quem 
explicavit ad petitionem rcginac Franciac in illa die. 

Bonaventure commente le texte évangélique en montrant 
l’amour de Jcan-Baptiste pour le Christ. Il attend la glorification 
de son nom et lui envoie ses disciples. Lui ne doute pas, mais il 
désire que ses disciples a lui, croient en Jesús autant que lui. Le 
Christ s’afHnne en eífet devant eux comme le rédempteur universel 
et fait l’éloge de Jean-Baptiste. 

6. 3 o dim. de l’Avent u . 


* Cf. S. J. P. Van Dijk, Sourccs, 207. 

IX, 55-56. A. 11, f. 32. 

11 IX, 69. A. 11, f. 38r. 
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Item, sermo fratris Bonaventurac editus coram rege Franciae et 
tota familia. 

Pour ce sermón, Bonaventure choisit un théme tiré de Phi - 
lippiens 4,7: 

Et pax quae exsuperat omuem sensum, custodiat corda vestra et 
intelligentias vestras in Christo Jesu. 

L’Apótre montre la transcendancc de la paix divine que doivent 
vénérer et désirer les fidéles. Cette paix exige quatre efforts unis 
a une reflexión que Bonaventure développera plus tard dans le 
Soliloquium 12 : quiconquc veut posséder et comprendre cette paix 
qui est la possession de Dieu lui-méme doit se convertir, c’est-á- 
dire se tourner á Fintérieur de lui-méme, lutter contre les puissances 
démoniaques, se transformer par un désir intense et s’élever par 
une admiration exaltante vcrs le pasteur des ames. 

7. 3 o dim. de FAvent 13 . 

Item, sermo fratris Bonavcnturae editus Parisius coram fratribus 
in capitulo de mane et post prandium cxplanatus coram rege et familia. 

La rubrique est tres intéressante. Elle montre Bonaventure 
parlant aux fréres dans la marinee de ce dimanche et dans Faprcs- 
midi a la famille royale. Le théme est le méme que pour le sermón 
précédent, mais le développement en est assez différent. Dieu est 
la Paix essentielle. 

L'Apótre la souhaite au croyant parce qu’elle la source de 
toutes les gráces et de toutes les joies. La paix de Dieu, c’est la 
cha rite pacifique selon le Clirist qui nous apprcnd, selon le pseudo- 
Denys, « á ne plus lutter contre nous, a ne plus lutter entre nous » 14 . 
Elle transcende tout sens parce que, toujours selon le pseudo- 
Denys, elle est facteur d’union, de suavité, de repos et constitue 
le terme de tous nos désirs. 

Cette paix de Dieu et de Jésus-Christ repose dans Pesprit de 
rhomme quand Pesprit est rempli de Famour de Dieu et ne cherche 


12 Cf. Solil., prol., n. 2 (VIII, 28-29). 

13 IX, 70. A. 11, f. 39r. 

14 DN, c. 11, § 5 (Dionysiaca, 514). 
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rien en dehors de lui. Comme le dit Augustin: « Quand nous avons 
saisi par l’esprit, 1’éternel, autant que nous le pouvons, nous ne 
sommes pas de ce monde » 15 . Bonaventure cite enfin saint Ber- 
nard: « L’áme est vraiment plus la oü elle aime que la oü elle ha¬ 
bite » 16 . 

8. 3 o dim. de l’Avent 17 . 

Summaria intcntio evangelii huius tertiae dominicae adventus, 
quem frater Bonavcntura sic ad petitionem reginae Navarrae expli¬ 
ca vi t. 

Isabelle, filie de saint Louis et de Marguerite, devenue reine 
de Navarre aprés son mariage avec le jeune Tliibaud de Champa¬ 
gne, le fils du fameux chansonnier Thibaud, celebre par son atti- 
tude envers la reine mere Blanche de Castille 18 , semble vivre 
souvent á París et demander á Bonaventure d’utiles conseils spi- 
rituels. 

Pour lui expliquer l’évangile du jour, Bonaventure prend son 
théme dans la péricope Jean 1,19: 

Miserunt Iudaei ab Icrosolymis sacerdotes et levitas ad eum, ut 
interrogarcnt eum: Tu quis es ? 

L’explication suit le texte: Jean-Baptiste apparaít dans toute 
la grandeur de sa personnalité. Il ne veut pas étre pris pour le 
Christ. Il est humble et vrai. Il est aussi tres viril et refute les accu- 
sations des ennemis de Jesús. Il est fidéle et ne veut etre que l’instru- 
ment du royaume. Il est enfm tout á son devoir de précurseur, il 
baptise et préche. 

9. 4 o dim. de l’Avent 19 . 

Item, sermo fratris Bonaventurac editus coram rege et familia, 
Parisius in palatio regali. 


16 Aug., IV Trin ., c. 20, n. 28 (PL). 

16 Bernard, De praec. et dispens ., c. 20, n. 60 (ed. J. Leclercq ct H. M. Rocháis, 
Romc 1963, III, 292). 

17 IX, 71. A. 11, f.40r. 

18 Cf. R. Pernoud, Blanche de Castille , París 1972. 

19 IX, 83. A. 11, f. 43v. 
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Nous nous trouvons á nouveau dans la Saintc-Chapelle du 
palais royal. En ce quatriéme dimanche de l’Avent, Bonaventure 
prend son théme dans la péricope évangélique de la messe, Luc 3,6: 

Videbit omnis caro salutare Dci. 

Bonaventure se trouve á l’aise pour développer Y un de ses 
tliémes tavoris: la quadruple visión du monde dans un regard de 
foi. Le chrétien peut tout d’abord contempler Dieu dans la créa- 
ture. En elle et par elle, en sachant son origine, Thomme clame 
rimmensité de la puissance, de la sagesse et de la bonté de Dieu. 
En contemplant Dieu dans la nature humaine, le chrétien la voit 
assuméc par le Verbe. Cette visión était désirée par les Patriarches, 
les Apotres la goütérent, l’image nous en apparaít en énigme ici- 
bas, elle nous éblouira dans la gloire. Dans la conscience humaine, 
Dieu aussi nous apparaít, dans la démarche de la raison illuminée 
par la foi, dans la pureté du coeur unic au don de l’Esprit. Le désir 
dans lequel nous la recherchons nous conduit á la vraie sagesse. 
Dans la gloire, Dieu apparaítra dans une visión manifesté de son 
essence qui nous comblera de bonlieur et durera étemellement. 

Ce sermón semble tres élaboré et doit certainement ctre placé 
assez prés des années oú Bonaventure méditait son Itinerarium 
mentís in Deum 20 . 

10. Vigile de Noel 21 . 


Item, sermo fratris Bonaventurac editus in Vigilia Nativitatis 
Domini coram rege Franciac et consiliariis et familia tota, in palatio 
regali Parisius. 

Toujours á la Sainte-Chapellc, Bonaventure choisit pour théme 
un versct du prophéte Isaie 9,6: 

Nascetur vobis parvulus et vocabitur Deus. 

Dans Tesprit du Prophéte, Bonaventure prend soin d’intro- 
duire son sermón en ces termes: Celui qui veut dignement parler 


20 VItinerarium a été con<;u par Bonaventure á TAlvcrne en Octobrc 1259 ct ré- 
digc par la suite, sans doutc en 1259-1260. Cf. Itin. y c. 7, n. 3 (V, 312). 

21 IX, 92-93. A. ít, f. 49r. 
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ou écouter ce que Ton pcut dire de ce fruit si beau, si plein de 
gracc, si rcmpli de parfum, et de cette vierge si noble, si fleuric 
et si puré de la rige de Jessé, doit en premier lieu, déguster quelque 
chose de souverainemcnt harmonieux, d’odoriférant et de délec- 
table, comme un parfum exhalant la myrrhe et l’encens et tous 
les aromates des marchands. Comment ? Par une admiration sans 
borne qui remplit de lumiére l’esprit dans sa marche vers l’objct 
de son admiration et de son désir. Par une exsultation debordante 
qui remplit l’amc de joie lorsqu’elle s’appuie sur son bien-aime. 

Cela est vraiment tres difficile et, dit Bonaventure, je les ignore 
totalement. Demandons ensemblc á la belle fleur de Nazareth 
que, par l’intervention de sa Mere, Vierge élue de la tige de Jessé, etc. 

Le développement du théme suit alors, dans une déUcate 
analyse appuyée sur le Cantique des cantiqucs. 

11. Vigile de Noel 22 . 

Summaria intcntio evangelii Nativitatis quam frater Bonaven- 
tura coram rege Francorum (sic) cxplicavit ad petitionem cius, 
quando Vigilia venit in Dominica. 

Parmi les sermons analysés ici, voici le seul que nous puissions 
dater avec certitude. En effet, la seule année oü la Vigile de Noel 
tombe un dimanche, le roi saint Louis et Bonaventure étant tous 
les deux a Paris, est l’armée 1256. En ce dimanche 24 décembre 
1256, sclon Tordo franciscain et romain, tout 1’office est de la 
Vigile ct non du 4 o dimanche de l’Avent 23 . Bonaventure prend 
son théme dans l’cvangile de Matthieu 1,18-21 qui est celui de 
la messe: 

Cum esset desponsata, etc. 

Et, á son habitude, commente le texte en montrant la fécon- 
dité virginale de la Vierge, la pureté de la conception, la piété de 
Joseph et la « fructuosité » univcrsellc de gráce de l’cnfant Jesús. 

12. Vigile de Noel 24 . 


22 IX, 93. A. 11, f. 50r. 

23 Cf. S. J. P. Van Dijk, Sonrccs, 210. 

24 IX, 96-97. A. Jí, f. 53r., Paris, B.N., lat. 14595, f. 
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Item, scrmo fratris Bonavcnturac in Vigilia Nativitatis, corani 
rege Navarriae et uxore ct familia tota. 

Cettc rubrique nous plonge dans 1 'embarras. En effet, le mé- 
nage de Thibaud et d’Isabelle fut stérile. La faniillc qui les entourc 
doit done étre, en toute vraisemblancc, la famille royale, saint 
Louis étant absent. 

Bonaventure choisit pour théme une péricope de Josué, 3,5: 

Sanctificamini hodic; eras enim facict Dominus Ínter vos mirabilia. 

Ce verset est pris au premier répotis des Matines de la Vigile 
de Noel 2S . Le plan de Bonaventure est tres simple. Il dcveloppe 
tour á tour les deux points du texte. Sanctifier aujourd’hui par la 
purification intcricure, les oeuvres extérieures de religión, la mé- 
ditation de l’Ecriture et la grace de la dévotion. Et attendre les 
mervcilles de Dicu quand le Roi des rois devient serviteur et 
humble domestique des hommes, quand le Seigneur de gloiie 
habite dans une pauvre créche, quand le Dicu des anges se fait l’ami 
des bergers, quand le Crcateur de l’univers vit dans la compagnie 
des animaux de la créche, quand le Dieu immense devient l’Agneau 
tres pur, quand le Fils unique du Pére se fait le premier né de la 
Vierge, quand le Dieu infmiment richc est vetu de pauvres langes. 

Ce sermón devrait se situer assez prés de la composition du 
Lignuin vitae 2B , ou Bonaventure aime á souligner le contraste entre 
la condition divine et la condition humaine de Jcsus-Christ, selon 
un procede que l’on rctrouve souvent sous sa plume et qui s’ap- 
parentc a la « coincidentia oppositorum » de Nicolás de Cuse 27 . 

13. Noel 28 . 

Item, scrmo fratris Bonavcnturac in dic Nativitatis, editus Parisius 
coram rege et familia tota in capella regali. 

A la Sainte-Chapelle, en ce jour de Noel, Bonaventure choisit 
un verset de Y Apocalypse 22,16: 


25 Cf. S. J. P. Van Dijk, Sources, 31. 

26 Le Lignum vitac date sans doute de 1260. 

27 Cf. E. Cousins, La Coincidentia oppositorum dans la théologie de saint Bonaventure, 
in Actes du Colloque Saint Bonaventure , Orsay 9-12 sept. 1968 , EF, Suppl. 1968, 15-31. 

28 IX, 114. A. 11 , f. 55v. 
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Ego sum radix et genus David, stclla splcndida et matutina. 

Ce texte n’est pas tiré de la liturgie du jour, ni d’aucune li- 
turgie, mais pris pour sa valeu r intrinséque 29 . 

Le Christ est né, de race royale, source de sagesse. Il est la 
lumiére pour un monde aveugle, le feu pour un monde refroidi, 
la rose pour un monde difíicile, la richesse pour un monde appauvri, 
la sagesse pour un monde aflamé, la régle pour un monde sans ordre, 
la vie pour un monde agonisant. Il est assez remarquable de ré- 
sumer aussi brievement une reflexión aussi profonde sur la place 
du Christ dans le monde des hommes. 

14. Noel 30 . 

Item, sermo fratris Bonaventurac in Nativitate Domini, coram 
rege Franciae et filiis et familia. 

La rubrique prend soin de noter la présence des fils du roi, 
Louis (morí en 1259), Philippc (né en 1245), Tristan (né en 1250), 
Pierre (né en 1251), Robert (né en 1255). 11 doit s’agir des deux 
premiers ce qui permet de localiser ce sermón avant 1259. 

Le tliéme retenu pour ce sermón est emprunté au 2 o répons 
des Matines du mercredi des Quatre-Temps et tiré des Nom¬ 
bres 24,17: 

Orictur stclla ex Jacob 31 . 

Le Christ est comme, l’étoile, une éclatante étoile de pureté,. 
rayomiantc de beauté, débordantc de clémence, prcte á répandre 
sans fm ses bienfaits, vivante de sainteté et empressée a servir les 
hommes. 

15. Noel 32 . 


20 Un sermón sur le méme theme se trouve dans le ms. de Durham , Univ. Libr., 
Cosin V.V. 3, f. 55r-56r. Ce ms. contient d’aillcurs quelques sermons bonaventuriens 
(Communication du P. L. Bataillon OP). 

30 IX. 115-116. Aíí,f.58r. 

31 Cf. S. J. P. Van Dijk, Sotirces , 28. 

32 IX, 117-118. A. Í1, f. 60v. 
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Item, sermo fratris Bonaventurae in Nativitatc, coram regina 
Navarrae, filia regina Franciae, Parisius circa vesperas in palatio eius. 

Le Palais ou Hotel de Navarre se trouvait dans le « vicus Gal- 
gani», aujourd’hui rué de TEperon, au coin de cette rué et de la 
rué Saint-André-des-Arts, done tres proche du couvent des Mineurs. 

Bonaventure dcveloppe son sermón autour du tliéme choisi 
dans le 4 o livre d’Esdras 2,19: 

In lilio et rosa gaudio implebo filios tuos. 

Les paroles de Tange envoyé par le Pére á son serviteur Esdras 
s’adressent a TEglise universelle. Elles dccrivent la Vierge Marie et 
son Enfant, universellement pleins de gráce et de fruit. Le lis est 
son Fils, la rose la Mere. Les fils, nous tous, remplis de joie. 

16. Noel 33 . 

Item, sermo fratris Bonaventurae in die Nativitatis, Parisius co- 
ram rege Franciae et filiis et consiliariis, in aula regali, circa vesperas. 

L’« aule regali», la Salle du roi se trouvait dans Taile nord du 
Palais. Le roi y rendait la justice et y recevait dans les grandes 
occasions, comme il le fit en 1254, lors de la venue de son beau- 
frere, le roi Henri III d’Angleterre 34 . La foule devait done etre 
nombreuse en ce jour de Noel pour que saint Louis demande á 
Bonaventure de prononcer son sermón, non pas dans la Sainte- 
Chapelle trop petite mais dans la grande salle du Palais. Serait-ce 
en cette meme amiée 1254, en présencc du roi d’Angleterre et de 
sa nombreuse suite ? Il est difFicile de le dire. 

Quoi qu’il en soit, Bonaventure va développer un théme favori 
sur le texte tiré du 4 o livre d*Esdras 8,52: 

Vobis apertus est paradisus, plantata est arbor vitae. 

L’introduction en est tres soignée: Tange celeste, rayonnant 
de la lumiére d’en-haut, parle á Esdras au nom du Pcre qui Ten- 


33 IX, 119. A. 11, f. 62r. Sur l’Hótcl de Navarre, cf. H. Geraud, París sous Philippc 


.le Bel , 321. 

84 Cf. J. P. Babelon, Saint Louis dans son Palais de París , in Le Siécle de saint Louis , 48. 
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voic. En appliquant á la solennitc d’aujourd’hui les paroles du 
livre d’Esdras, la nativité du Christ apparaít comme le principe 
fontal du salut des hommes, commc le licu oü toute ame regoit 
la vie. Et Bonaventure va dcvelopper la figure de l’arbre de vie, 
telle que plus tard nous la retrouverons dans le Lignum vitae 35 . 

17. Circoncision 36 . 

Item, sermo fratris Bonavcnturae coram rege in octava nativitatis 
Domini. 

Le théme est emprunté a l’építre de saint Paul á Tite 2,11: 

Apparuit gratia Dei Salvatoris nostri ómnibus hominibus. 

Il est important de noter que Bonaventure avait fait adopter 
au chapitre general de Pise de 1263, une rubrique liturgique dans 
laquellc, entre autres dispositions, il est spécific que les amiées oü 
Noel tombe un lundi, le samedi suivant, c’est-á-dire le 30 dc- 
cembre, l’office est totalement celui de Noel et l’on prend la messe 
du jour de Noel avec l’Epitre de la messe de minuit (prima missa). 
La difficultc commence, si fon veut arguer de cette rubrique pour 
localiser ce sermón, dans le choix de l’annce: Noel tombe un 
lundi les années 1256, 1262 et 1273. Les annees 1262 et 1273 sont 
exelues: Bonaventure est absent de Paris en 1262 et en 1273, saint 
Louis est mort. Il reste done 1256. Des lors, la rubrique du cha- 
pitre de 1263 est caduque et fon revient á l’ordo d’Aymon de 
Favcrsham qui stipule que pour foctave de Noel, la messe est 
celle du jour de Noel avec f építre de la messe de minuit, sans que 
fon puisse déterminer la date du sermón. 

Bonaventure développe magistralement le commcntaire du 
texte paulinien. Le Christ apparaít dans le monde, pour tous les 
hommes qui cherchen! le salut, commc la source de sagesse les 
illuminant, source de gráce les rcchauffant, source de justice les 
sanctifiant, source de vie les consolant, source de rénovation dans 
l’Esprit-Saint, source de gloirc promettant a tous les croyants 
fhéritage défmitif de la gloire. 


35 Cf. Lign. vit ., prol. (VIII, 68-69). 

36 IX, 141. Aíí,f.83v. 


S. Bonavcntura Ií. 


31 
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18. Epiphanie 37 . 

Item, sermo fratris Bonaventurae, Parisius, coram rege et familia. 

Prenant son théme dans l’cvangile du jour, Matthieu 2,12: 

Per aliam viam reversi sunt in regioneni suam. 

Bonaventure fait un tres grand exposé sur ce que saint Ignace 
appellera plus tard les deux voies: celle qui éloigne de Dieu, celle 
qui raméne á lui, distinguant dans chacune des voies sept étapes. 
11 cst á noter que le schéma présente par le manuscrit de Milán se 
retrouve mais tres dévcloppé dans le manuscrit de Miinchen Clin 
1116, f. 242v. Cependant ce dernier manuscrit ne développe que 
les sept étapes du retour á Dieu: l’examen attcntifde la conscicnce, 
la détestation du péché, le mépris de l’esprit du monde, le souvcnir 
du Seigneur Jésus-Christ, le rassemblement de soi-méme, la subli- 
mation du désir et la contemplation de son Dieu. Certains dé- 
veloppemcnts tels que cclui de l’examen de la conscience cappel- 
lent le De triplici uin ou le De perfectione vitcie ad sórores, tel autre 
comme celui du rassemblement de soi-méme sont paralléles au 
développement de YItinerarium 38 . Ce sont la autant d’indications 
qui vont permettre de placer ce sermón dans la chronologie de 
Bonaventure. 

19. Epiphanie 39 . 

Item, sermo fratris Bonaventurae, Parisius, coram rege et familia. 

Le théme de ce sermón est nettement différent de celui du 
précédent bien qu’il soit tiré de levangile du jour, Matthieu 2,2: 

Vidimus stellam cius in oriente et venimus adorare eum. 

Les mages sont les prémices des nations promises au salut. Us 
viennent confesser dans l’enfant la toute-puissance créatrice de 


37 IX, 161-163. Le schéma se trouve dans A. 11, f. 87 et París, B.N., lat. 14595 , 
f. 16v. Le sermón développe dans Clm 1116, f. 242v. 

38 Cf. Tripl. vía, c. 1, § 1, n. 3-7 (VIII, 4-5); Perf. vit., c. 1 (VIII, 108-109); Itin. y 
c. 1, n. 6 (V, 297). 

39 IX, 168. A. 11, f. 91v. 
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Dieu en méme temps qu’ils affirment la sagesse de celui qui gou- 
veme le monde. Et Bonaventure montre ce double aspect de la 
demarche des rois mages, en précisant ce qui rendait l’étoile dif- 
férente des autres et ce qui leur avait permis de la distinguer: elle 
était le signe du Christ. Elle signifiait toute son oeuvre de salut, 
la renovation du monde, la pérennité du projet d’amour divin, 
la condition unique du Fils de Dieu fait homme, la condescendance 
toute miséricordieuse du Seigneur, les exigences évangéliques de 
vie, la puissance fontale de grácc de Jésus-Christ, la beaute de 
Dieu fait homme, l’abondance toute proche du salut. 

20. Dim. dans l’octave de l’Epiphanie 40 . 

Item, sermo fratris Bonaventurae coram regina Navarrac ct 
familia, Parisius. 

Au Palais de l’Hótel de Navarre, Bonaventure développc le 
théme évangéHque de Jesús rctrouvé au Temple, Lite 2,46: 

Invcncrunt eum in templo. 

Le plan est fort simple: commcnt trouver spirituellemcnt Jesús 
et oü le trouver. Comment le trouver? Par la sainteté de l’áme 
ct du corps, par l’accueil de la sagesse divine et par l’innocence 
de la vie. Oü le trouver ? Au temple, sur l’autel de l’Eglise oü 
la majesté de Dieu s’offre a notre vénérafion, sa vérité a notre 
contemplation, sa suavité á notre degustation et sa sainteté a notre 
engagement de vie. 

21. Fer. V aprés le I o dim. de Careme 41 . 

Sermo fratris Bonaventurae coram rege Franciae et consilio ct 
familia. 

Bonaventure choisit le théme du jour, Matthieu 15,22: 

Ecce mulier Chananca, a finibus illis egressa, clamavit, dicens ei: 
Miserere mei, Domine, fili David; filia mea male a daemonio vexatur. 


10 IX, 175. A. 11, f. %r. 

« IX, 213-214. A. 11, f. 106. 
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La femme de Chanaan represente le mystére de l’Eglise ras- 
semblement des nations et implorant humblement le Seigneur 
dans une démarchc qui est une vcritable confession de foi. Les 
développcments de ce sermón le situent prés du sermón n. 18 et 
rappcllent tout a la fois le Commentaire des Sentcnces et YIti- 
nerarium 42 . 

22. Fer. VI aprés le I o dim. de Caréme 43 . 

La rubrique est difFicile á lirc. Nous la transcrivons de notre 
mieux en nous aidant de la lecture qu’en a faite le P. Fidéle de 
Fauna: 

Sermo fratris Bonaventurae coram(?)... Navarrac(?) et familia(?), 
Parisius. 

11 semble done que ce sermón ait cté préché á Isabelle, reine de 
Navarre dans son palais. L’évangile du jour fournit á Bonaven- 
ture le tliéme de sa prédication: 

Est autem Icrosolymis probatica piscina, quinqué porticus habens, 
Jean 5, 2 ss. 

Le manuscrit de Milán donne de ce sermón un schéma assez 
court, alors que nous retrouvons le développcment de tout le 
sermón dans le manuscrit de Todi 182, £ 26v, sans rubrique 44 . 

La piscine probatique était un réservoir recueillant les eaux 
de pluie. De méme, et c est la la signification de cet évangile, dans 
1 Eglise romaine, mere de tous les fideles, la pénitence vraie et 
digne provient de 1 abondance des larmes et des oeuvres de piété 
des fideles. 

23. Fer. II aprés le 2 o dim. de Caréme 45 . 

Sermo fratris Bonaventurae coram regina Franciae et familia, 
Parisius. 


42 Cf. Ititi ., c. 1, n. 6 (V, 297). 

43 IX, 214-215. A. 11, f. 106 ct París, B.N., lat. 14595, f. 77v. 

44 Ce manuscrit Todi 182 conticnt outre Yltincrarium et le De íriplici vía avec l’ap- 
pcndicc apocryphe De septein gradibus contemplationis, un grand nombre de sermons ano- 
nymes dont plusicurs ont pu etre identifics par les Editeurs de Quaracchi comme authen- 
tiques de Bonaventure. 

45 IX, 221-222. A. 11, f. 109v. 
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Le théme en est naturellement pris á l’évangile du jour: 

Cum exaltaveritis Filium hominis, tune cognoscetis, quia ego 
sum, Jeau 8, 28. 

Bonaventure dévcloppe dans ce sermón le théme de l’arbre 
de vie. Mais l’introduction est particuliérement intéressante d’au- 
tant que le schéma tres court ne nous peemet pas de prendre 
conscience du contenu du sermón. 

Bonaventure voit done dans le texte proposé la glorificanon 
souvcraine du Christ dans sa passion et la condamnation de ceux 
qui ont voulu sa mort et qui lui permettent de révélcr sa vraie 
personne. 

24. Rameaux 46 . 

Item, sermo fratris Bonaventurae coram rege Franciac et familia. 

L’entrce de Jesús á Jérusalem que raconte l’évangile de la bé- 
nédiction des palmes fournit á Bonaventure le théme de son sermón: 

Bencdictus qui venit in nomine Domini, Matthieu 21, 9. 

La procession d’entrée de Jesús dans Jérusalem signifie, d’aprés 
le récit évangélique le mystcrc de rincamation: Béni soit le Sci- 
gneur de gráce. Elle signifie en meme temps la mission de Jésus: 
au nom du Seigneur. Jésus est roi et apporte le salut, il est l’époux 
venant habiter chez ses amis, il est l’ami se mélant a la vie des 
hommes, il est le sauveur venant racheter les pécheurs 47 . 

25. Paques 48 . 

Item, sermo fratris Bonaventurae in capella regis Franciac. 

Le théme proposé par Bonaventure est extrait de l’évangilc 
des disciples d’Emmaus qui était, comme il Test toujours, lu a la 


« IX, 245-246. A. 11, f. 116v. ct París, B.N., lat. 14595, f. 40v. 

*i Cf. J. Leciercq, Lc sermón sur la royante dn Christ an moyen age, in AHDLMA 
18 (1943) 143-185. 

■'» IX, 280-281. A. 11, f. 116v. ct París, B.N., lat. 14595, f. 43. 
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messe du lundi de Paques. Il semble done qu’il faille placer ce 
sermón non pas le dimanche, mais le lundi: 

Surrcxit Dominus veré ct apparuit Simoni, Luc 24, 34. 

Bonaventure montre ici que la certitude de la vérité de la 
résurrection du Scigneur est pour les fidéles une cause de joie et 
d’espérance. Il en fait une application spirituelle: la résurrection 
est manifestée aux commcn^ants qui pleurcnt leurs peches, aux 
persévérants que le Seigneur confirme dans l’espérance et a ceux 
qui achévent leur pélerinage ici-bas et re^oivent la récompensc 
de leur fidélité. 

26. Quasimodo 49 . 

Item, sermo fratris Bonaventurae coram rege et reginc Franciae 
ct familia tota, in cappclla. 

La joie pascale éclate dans ce sermón oü Bonaventure deve- 
loppc la parole prononcée par Jesús ressuscité aux disciples ras- 
semblés dans la salle du Cénacle: 

Pax vobis, Jean 20, 19. 

La paix souhaitée par Jésus est la paix de la réconcihation cnt r e 
Dicu ct rhomnie dans le salut opéré par Jésus-Chnst, cntre l’homme 
et Tange, entre les hommes: Jésus est tout a la fois médiateur, ré- 
dempteur et pierre angulaire. 

Cette paix est aussi la paix de l’unité que Jésus laissait en té- 
moignage a ses disciples. Elle est enfin la paix vivante, toujours 
a conquérir dans l’obscrvancc de la loi évangélique, dans la cha¬ 
nté fraternelle ct dans la vérité de la vie. 

La rubrique mentionne la présence de toute la famille. Serait-ce 
un índice de la présence du roi Henri III, beau-frére de saint Louis 
qui en 1259, vint á París y signer le traité de paix avec le roi de 
France. Il demeura tout l’hiver aupres de sahit Louis ct prolongca 
son scjour jusqu á Paques, apres la mort du flls ainé du roi, Louis 
le Dauphin. Le theme développé par Bonaventure justifierait une 
telle hypothcse. Mais ce n’est qu’unc hypothése. 


10 IX, 292. A. 11, f. 118r. et París, B.N., lat. 14595, f. 43. 
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27. Saint Etienne 50 . 

Item, sermo fratris Bonaventurac coram rege ct filiis et consi- 
liariis in die sancti Stephani. 

Le théme du sermón est pris en dehors de la liturgie: 

Quasi flos rosarum in dicbus vernis, Ecclésiastique 50, 8. 

Ce texte permet á Bonaventure de développer la comparaison 
entre le protomartyr saint Etienne et la rose. Le martyr apparaít 
bien comme la rose de l’Eglise par la chaleur de sa prédication 
évangélique, par son commerce avec les auges, par sa joie á souffrir 
le martyre et par les miracles qu’il accomplit. 

* 

* * 

Voici done les 27 sermons préchés par Bonaventure á la fa- 
mille royale. La présence du roi est attestée par les rubriques pour 
18 sermons. 

Devant la reine, en l’absence du roi, Bonaventure a preché 3 
sermons, alors qu’il en a prononcé 5 devant la reine de Navarre 
Isabellc, le roi de Navarre étant sígnale une fois présent. Un ser¬ 
món enfin est dit avoir été preché a la chapelle royale sans nous 
diré quels y furent les auditeurs. 

Est-il possiblc de cerner les dates auxquellcs furent prononcés 
les 27 sermons ? Au fil de l’analyse, nous avons érnis des hypothé- 
ses, pour un seul sermón nous possédons une certitude. 

On sait, d’une part que le roi saint Louis revint de sa p v emiérc 
croisade en 1254 et qu’il arriva á Paris, le 7 Septcmbre. On sait 
aussi qu’il prit á nouveau la croix au debut du caréme 1267 mais 
qu’il ne quitta Paris que le 15 Mars 1270. Saint Louis fut done en 
France du 7 Scptembre 1254 au 15 Mars 1270 61 . 

D’autrc part, Bonaventure, devenu maítre regent au printemps 
1254 dcmcura a Paris sans solution de continuité jusqu’en 1257. 

“ IX, 491. A. 11, f. 72r. 

51 Je remercic tres vivement le P. J. F. Quinn de m’avoir conunuiiiqué ses remarques 
sur cette étude. Ses recherches sur la chronologie comparéc de saint Louis ct de saint Bo- 
naventurc permettent une plus grande precisión. II s’agit avant tout de 1 emploi du temps 
du roi et de ses déplacemcnts a Royaumont, a Maubuisson ct dans le royaume. 
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Le 2 Février le Chapitre general l’avait élu á lióme, Ministre ecnéral 
de l’Ordre. 

La nouvelle parvint a París, selon les délais habituéis du temps, 
vers la mi-mars. Il écrivit sa prendere lettre eneyelique á l’Ordre 
le 23 Avril 1257, jour de la Saint-Georges. Quand est-il partí en 
Italie pour se présenter au Pape Alexandre IV ? Nous ne le savons 
pas exactement. Les points sürs sont le témoignage personnel de 
Bonaventure qui affinnc avoir entendu le Pape parlcr des stigmates 
de saint Fran^ois en témoin oculaire. Le pape écrivit une lettre per- 
sonnelle au Ministre general Bonaventure, le 21 Octobre 1257. 
A cette date, Bonaventure cst deja de retour á París. Il s’est done 
rendu en Italie entre le 23 Avril et le 21 Octobre 1257. 

Par la suite, nous pouvons situer les séjours parisiens de Bona¬ 
venture de la maniere suivante: 

Hiver 1257-1258. 

Année 1258 et hiver 1258-1259. 

Hiver 1260-1261. 

Mai 1266-8 Juillct 1268. 

Automne 1269. 

Avril-Mai 1270. 

Il faut enfin signaler que la filie de saint Louis, Isabclle devint 
reine de Navarre par son mariage avec Thibaud, durant l’hiver 
1256-1257. Elle demeura habituellcment a París. 

Tous ces clements nous permettcnt-ils de tenter une certainc 
chronologie des sermons analysés ici ? Il est au moins permis 
d cmettre des hypotheses. Nous reprenons la liste des sermons: 

1, 2. Vincenncs, peu aprés le retour de la premiérc croisade 
de saint Louis. Le roi a en effet, rapportc de son voyage des ani- 
maux et des esscnces inconnues en France. La description de Jean 
de Garlande date de 1231-1246; elle est contemporaine de saint 
Louis. Tout juste indique-t-elle que les rois avaient fait de Vin- 
cennes le Palais aux champs. L’indice est toutefois bien minee 
pour nous permettre de fixer ces deux sermons au dimanche 
29 Novembre 1254. Il pourraient tout aussi bien dater des dimanches 
28 Novembre 1255, 27 Novembre 1256. 

3. Saintc-Chapelle. Le P. J. Fr. Quinn me suggere la date du 
I o Décembre 1269. Je l’accepte volontiers. 

4. Peut aussi bien étre proche de 1254 que de 1270. 

5. Aucun índice ni de lieu, si ce n’est au Palais royal, ni de 
temps, peut-étre le 5 Décembre 1255. 


SAINT BONAVENTURE ET LE ROI SAINT LOUIS 


489 


6. La mention: tota familia, qui revient plusieurs fois dans la 
liste des sermons indique-t-ellc la préscnce du roi Henri III d’Angle- 
terre ? En ce cas, ce sermón pourrait dater du 13 Décembre 1254, 
a moins qu’il faille le placer au 16 Décembre 1257. 

7. Au Palais royal. Le contenu du sermón supposc deja une 
ccrtaine intimitc entre le roi et Bonaventure. Il semblerait dater 
du dimanche 12 Décembre 1260. 

8. Hotel de Navarre, peut-étre le 12 Décembre 1255. 

9. Palais royal, peut-étre le 23 Décembre 1257. 

10. La rubrique: familia tota, interprétée comme nous Pavons 
déja fait pourrait situer ce sermón: Salle du roi, 24 Décembre 1257. 

11. La rubrique permet de dater ce sermón avec certitude: 
Palais royal, 24 Décembre 1256. 

12. Hotel de Navarre, peut-étre le 24 Décembre 1260. 

13. Sainte-Chapelle, aucun indice pour Pannée. Peut-étre le 
25 Décembre 1257. 

14. Peut-étre Sainte-Chapelle, 25 Décembre 1255. 

15. Hotel de Navarre, aucun indice pour Pannée. Peut-étre le 
25 Décembre 1260. 

16. Salle du roi, 25 Décembre 1257. 

17. Aucun indice ni pour le lieu, ni pour Palmée. 

18. Peut-étre Sainte-Chapelle, lundi 6 Janvier 1256. 

19. Sainte-Chapelle, sans aucun indice pour Pannée. 

20. Hotel de Navarre, sans aucun indice pour Pannée. 

21. Salle du roi ou Sainte-Chapelle, peut-étre le jeudi 6 Mars 
1257. 

22. Hotel de Navarre, aucun indice pour Pannée. 

23. Palais royal ou Sainte-Chapelle, aucun indice pour Palmée. 

24. Sainte-Chapelle, aucun Índice pour Palinée (17 Avril 1261 ?). 

25. Sainte-Chapelle, aucun indice pour Pannée (24 Avril 1261 ?). 

26. Sainte-Chapelle, peut-étre le dimanche 1 er Mai 1261. 

27. Salle du roi ou Sainte-Chapelle, aucun indice pour Pannée. 

* 

* * 

Cet essai demeure cependant a Pcxtérieur des relations qui se 
sont tissées entre le roi saint Louis et frére Bonaventure. Sans avoir 
la prétention de croire que les fréres mineurs ont eu, dans Pcsprit 
de saint Louis, une place privilégiée par rapport aux préchcurs ou 
aux autres ordres religieux tels que les cisterciens, la vérité historique 
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nous permet de situer, dans leurs limites relatives, les rapports 
entre les deux saints. 

Déja Blanche de Castille avait confié l’éducation du jeune 
Louis a deux fréres précheurs ct mineurs. Saint Fran^ois tenait une 
grande place dans sa vie. Thomas de Celano rapporte qu’en France, 
« ...le roi ct la reine ct tous les scigncurs sont tellcmcnt empressés 
a baiser et vénérer le traversin dont Fran<;ois se servit durant sa 
maladie » 52 . 

Lors de la translation du corps de saint Frailáis en 1230, 
Blanche envoya un drap précieux 53 . De saint Francois aux frcres 
arrivés a Paris, la sollicitude de Blanche et du roi Louis se fit sentir 
bien souvent et de manieres diverses. Lors de rcífondrcmcnt du 
couvent du Vauvert, c’est le roi lui-méme qui s’entrcmit pour 
obtenir de l’abbé de Saint-Germain des Prés, un tcrrain avec une 
petite bátisse, prés de l’église paroissiale des Saints Come et Da- 
mi en 64 . C’est encore lui qui acheta en 1234, une grande maison 
sur un terrain attcnant ct la donna aux fréres 55 . 

Le frere Mansuetus dei Lombardi resta toujours le con- 
fident de la famille royale et l’ami de saint Louis dont il 
avait etc l’un des éducateurs 50 . Il fut chargé par le roi de 
rctablir la paix avec Henri III, roi d’Anglctcrrc. Paix tres longue á 
négocier. Deja Alexandre de Hales, encore archidiacre de Conventry 
fut chargé en 1235, avec Simón de Langton et Fulco Basset, d’échan- 
ger les instruments de la tréve avec le roi de France 57 . Mansuet 
accompagna en 1257 les ambassadeurs d’Henri III ct collabora a 
toutes les phases de l'claboration du traité conclu le 28 mai 1258 
a Paris. Lors de la ratification solennclle du traité, le 4 Décembre 
1259, l’archevéque Eudes Rigaud, l’ancien maitre de Bonaventure, 
fit la lccture officielle du traité. On sait qu’Henri III avait l’habitude 
d’entendre la messe dans toutes les églises qu’il rencontrait sur son 


52 Celano, Vita prima , p. III, n. 120 ( AF , X, 95-96). Trad. fr. D. Vorreux, Saint 
Franjáis, Documents , París 1968, 322-323. 

53 L. Palomes, Storia di san Francesco , Palcrmo 1883. T. II, 92, rapporte par A. Cal- 
lebaut, Les Provinciaux , 299. 

54 Cf. A. Callebaut, Essai. 

66 Cf. A. Callebaut, Les Provinciaux , 295. 

56 P. Gratien, Histoire de la fondation ct de Vévoíution de VOrdrc des Frcres Mineurs 
au XIII o sihle , Paris 1928, 639. 

57 V. Doucet, Alexandri de Hales Glossa super IV Libros Scnt. Pctri Lombardi , I, 
•Quaracchi 1951, 13°. 
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chcmin. Saint Louis était certes tres attaché á en tendré une ou deux 
messes par jour, mais il était aussi tres friand de la Parole de Dieu. 
Il demanda a son beau-frére, lors de son séjour parisién, d’entendre 
moins de messes et plus de sermons. Henri lui répondit qu’il prc- 
férait voir son ami plus souvent plutót que d’entendre parler de 
lui 58 . 

Saint Bonaventure se trouvait done avec le roí saint Louis dans 
une atmosphere de profonde sympadiie. Avidc de modestie et 
d’humilité autant que son méticr de roi le lui permettait, saint 
Louis aimait entendre parler de la pauvreté et de l’humilité de 
Jésus-Christ de la bouche d’un de ses fils spirituels. Il aimait aussi 
discuter avec les théologiens les plus fameux de Paris, saint Thomas 
ou saint Bonaventure. 

Le manuscrit Vatican, Ottob. íat. 522, rapporte entre de 
nombreuses anecdotes a l’usage des prédicateurs, quclques exemples 
de l’amitié qui unissait les deux saints. Un jour saint Louis demanda 
á frere Bonaventure si Ton pouvait préfércr le néant aux soufFrances 
du peche et de l’enfer. A quoi Bonaventure répondit: Sire, cette 
question inclut deux choscs: une ofifense perpétuellc a Dicu — car 
Dieu, juste juge n’infligerait pas une aussi lourde peine — et une 
souffrance interminable en enfer. Or, personne nc peut choisir de 
dcmcurcr en pcrpétuclle offense á Dieu. Il est done mieux de choisir 
le néant plutót que de vivre en perpétuellc offense envers Dieu. 
Saint Louis ajouta: Je suis d’accord avec l’opinion de frére Bona¬ 
venture et je vous le dis a tous, j’aimerais mieux nc pas exister et 
retourner au néant plutót que de vivre toujours dans ce monde et 
de régner comme aujourd’hui, en offensant pcrpétuellcmcnt mon 
Créateur 5# . 

En analysant le sermón n. 14, nous avons mentionné la présence 
du fils aíné de saint Louis, le dauphin Louis qui mourut a 16 ans, 
en janvier 1260. Le roi l’aimait profondément, mais, acccptant la 
volonté de Dieu il répondit a ceux qui lui demandaient de prendre 


58 William Risiiangen, Chrotiica ct Anuales regnantibus Henr ico tertio etEdw ardo primo, 
ed. H. T. Riley, Rolls Series 28, pt. 2, London 1865, 74-75, cité par Lcster K. Little, 
Saint Louis ’ Involvenient with thc Friars , in Clntrch History 33 (1964), n. 2, 5. A rapprocher 
de cet cxcmplc, le prothémc de Bonaventure dans un sermón sur S. Barthclcmy (IX, 
569) d’aprés Paris , B.N., lat. 16499 , f. 240r., Troyes 1464 , f. 40v. ct Charleville 92, f. 102: 
Verbum Dei est nuntius qui affcrt rumores de verissimo amico nostro, Jesu Christo. Susci- 
perc crgo debemus istum nuntium laetentcr. 

59 Vat. Ottob. lat., 522 , f. 230r., ed. AF , 1,415. Cf. I Scnt. y d. 48, dub. 1 (1,860). 
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quelque repos et de lie pas se lamenter autant puisque son fds 
était mort: «II est mort, je Taimáis tellemcnt durant qu’il vivait, 
j’avais tellement misé sur lui qu’il est digne que je montre á sa 
mort combien il m’était cher. C’est pourquoi je ne veux pas dormir 
sans avoir rempli á son égard tout mon devoir et lui avoir montré 
combien je Taimáis». Ayant appelé son chapelain, il recita les 
matines et Toffice des morts pour le repos de son ame. Il dit a 
frcre Bonaventure qu’il acceptait ce que Dieu voulait au point de 
ne pas souhaiter méme que son fils ne soit pas mort. Frérc Bona¬ 
venture lui répondit: Sire, comment cela se peut-il ? Et saint Louis 
de rctorquer: «Je crois et je sais que Dieu Ta voulu ainsi et que si 
Dieu Ta voulu ainsi, je n’ai aucune raison de vouloir le contraire. 
Bien mieux, je dois acccpter ce qu’il a plu á Dieu de permettrc 
et ne pas me rebeller contrc sa volonté ». Et il ajouta a ses amis: 
« Combien je souffre, c’est impossiblc a diré. Mais malgré mon 
grand chagrin, je veux avoir la forcé de n’en rien laisser paraítre ». 
Et il agit ainsi et le peuple en fut tcmoin 60 . 

Bonaventure était á París lorsqu’au debut du careme 1266, 
saint Louis se croisa pour la deuxicmc fois. Mais lorsque le roi 
quitta París, le 15 Mars 1270, Bonaventure se trouvait en Espagne 
ou en Allemagne. 

Au Chapitre general d’Assisc en 1269, Bonaventure avait solen- 
ncllemcnt demandé aux ministres provinciaux de déléguer des 
prédicateurs rcnommés pour précher la Croisade et reccvoir les 
aumónes 61 . 

Wadding affirme qu’au Chapitre général de 1272, tenu a 
Lyon, Bonaventure avait souhaité que Tanniversaire de la mort du 
saint roi fut solennellemcnt célébré dans l’Ordre le 25 aoút, et 
que le Pape Grégoire X — a Télcction duquel il avait pris une part 
tres active á Vitcrbe — le lui concéda par favcur spécialc, le jour 
de son couronnement 62 . 


60 Vat. Ottob. ¡ai., 522, f. 164r., cd. AF, I, 414. Le ccrcucil de Louis fut porté par 
Henri III, roi d’Anglctcrrc et les grands du royaurne et enterré á Royaumont. Henri III, 
voyant la douleur de son bcau-frére, résolut de deincurcr á París jusqu’á la fin du Careme 
1260. 

61 Wadding, Anuales, IV, 296. Cf. P. Gratien, Histoire de la Fondation et de VEvo- 
lution de VOrdre des Frcres Minears au XIII o sibcle, París 1928, 645. 

62 Wadding, Anuales, IV, 356. 
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Or Grcgoire X fut couroiiné le 25 Mars 1272, trois raois avant 
le Chapitre de Lyon. 

Quoi qu’il en soit, les liens d’amitié profonde entre saint Louis 
et Bonaventure ctaient le fruit d’une convergence: Fárdente foi, 
l’intrépide et parfois bouillonnant courage du roi contrastaient 
avec Fhumilité du chrétien soignant les lcpreux et servant les pauvres 
á sa tablc. Assis sur la terrc nue dans la Chapclle de la Cordclle 
de Vczelay, saint Louis partant pour sa deuxiémc croisade, avait 
prié les fréres de se souvenir de lui auprés du Seigneur. Il avait 
pres de lui Farchevéque Eudcs Rigaud qui Fassista dans sa mort. 
Il recita souvent FoíFice de la Passion qu’il avait demande á Bo¬ 
naventure de lui composer. 

Frangís continuait de vivre dans ses fréres et Bonaventure 
apportait á Saint Louis le témoignage d’une liberte totale reconquise 
par la pauvretc et Fhumilité: la liberte joyeuse de qui a rencontré 
dans son indigence un plus pauvre que lui et qui soudain, dccouvre 
qu’en se donnant a lui avec le peu qu’il a, il voit en lui la gloire 
du riche, du seul riche qui par amour s’est fait pauvre. 

Saint Louis a per^u le message de saint Fran^ois par le temoi- 
gnage des fréres qui Fentouraient. Il a rc^u d’eux — et Bonaven¬ 
ture y est pour beaucoup — de pouvoir implorer le Seigneur dans 
sa derniére priére: «Sirc Dieu, donne-nous que nous puissions 
mepriser la prospérité de ce monde et que nous ne redoutions aucune 
adversitc ». 


Louis Jacques Bataillon OP 
Grottaferrata 


SUR QUELQUES SERMONS DE SAINT BONAVENTURE 


Summarium. - Examinatur authcnticitas trium sermonum 
Petro de S. Benedicto OFM rcddcndorum et duorum pro- 
thematum. Suppletur índex codicum manuscriptorum. 


Il n’est plus besoin de faire Féloge de la grande édition des 
oeuvres de saint Bonaventure due aux soins de la premierc ¿quipe 
franciscaine de Quaracchi sous l’impulsion du P. Fidelis de Fanna L 
Seúl le t. IX qui contient les sermons aurait besoin d’une certaine 
mise a jour. Les travaux á cet effet ont d’ailleurs commence et Fon 
peut esperer voir paraítre dans un délai relatdvement court, par les 
soins du P. J. G. Bougerol, une nouvclle ¿dition de la partie la 
plus importante des Sermones de tempore , ces Sermones dominicales 
dont le groupement et la publication ont ¿té Foeuvre de S. Bona¬ 
venture lui-meme et non celle de disciples ou de reportateurs 1 2 . 


1 Ayant sans cessc á citer ccttc édition et en particulicr le t. IX, je ne mettrai, quand 
il n’y aura pas d’ambiguité, que la page de ce dernier ; dans le cas de citation d’un autre 
tome, je mettrai sculement le numero de celui-ci suivi de la page. Par ailleurs j’aurai tres 
souvent a citer J. B. Schneyer, Rcpertorium der latcinischen Sermones des Mittelalters fiir 
die Zeit von Í150-1350 (Beitrage zur Gcscliichte der Philosophie und Theologie des Mit¬ 
telalters, Band XLIII) Münster Wcstfalen 1969 et suivants. Ce prccieux répertoirc sera 
cite Schneyer, Repcrtorium, suivi du tome, de la page et du numero d’ordre du sermón 
dans la noticc du prcdicateur. Pour S. Bonaventure, je me contenterai du seul numero 
d’ordre (la notice se trouve aux p. 592-657 du t. I); ainsi le sermón X pour PEpiphanic 
serait reperé: p. 167, n° 133; la collation VIII De dottis S. Spiritus: t. V, p. 493, n° 488. 

2 Cettc collcction qui comporte un sermón pour chaqué dimanche mais pas de 
sermón pour les fétes du temporal non lices au dimanchc (Noel, Ascensión, etc.), est mé- 



496 


LOUIS JACQUES BATAILLON 


Laissant done de cote cette collection, je voudrais apporter 
ici une petite contribution au travail de revisión des autres sermons 
en discutant certaines attributions et en donnant Findication de 
quelques témoins manuscrits supplémentaires trouvés un peu au 
hasard au cours d’autres recherches. 

Malgrc la connaissance approfondie que le P. de Fanna et 
ses successeurs avaient de Yinaoles bonaventuriana et qui leur per- 
mettait d’admettre ou de rejeter de faetón généralement sure tel 
ou tel sermón * * 3 , il s’est quand meme glissé dans le t. IX quelques 
picces qui sont a éliminer 4 ou qui, du moins, posent d’assez sé- 
rieux problcmes d’authenticité. Le fait s’explique aisément si Fon 
songe au grand succés des prédications de S. Bonavcnturc, succcs 
qui a tout naturcllemcnt suscité imitations ou emprunts et qui a 
pu faire attribuer au maítre des sermons particulicrement réussis 
de Fun ou l’autre de ses disciplcs. 

Un premier groupe comprcnd trois sermons qui se retrouvent 
dans les recueils du franciscain Picrre de Saint-Benoít 5 . Ce sont 
le sermón XII pour la Vigile de Noel 6 , le sermón IX pour FAscen¬ 
sión 7 et le sermón II pour le dimanche dans Foctave de cette féte 8 . 


langee dans le t. IX avee les autres sermons de tempere; cependant le sermón de cette 
collection est toujours donné en tete pour chaqué dimanche. Pour le caractére de cette 

collection, voir P. Glorieux, La collection authentique des sermons de S. Bonavcnturc , dans 
RTAM 22 (1955) 119-127. 

3 Voir par exemple p. 195, note 2 et p. 224, note 9. 

4 Cf. J. Beumer, Einc dem hl. Bonaventura ztt Unrecht zugeschricben Marienprcdigt ? 
Literaturkritische Untersuchung des Sermo VI De assumtione B. Virginis Marine (cd. Quarac- 
chi IX, 700b-706b), dans Franziskanische Studicn 42 (1960) 1-26, et, dans le présent vo¬ 
lunte: Die Predigten dem hl. Bonaventura. Ihrc Authentizitdt und ihr tlicologischer Gehalt , 

p. 000. 

6 Sur Pierre de S. Benoít, voir Schneyer, Rcpertorium, t. IV, p. 782-802, avee 
une bibliographie pratiquement complete dans sa brióvetc. - Je citcrai les sermons de 
Pierre de Saint-Benoít en mettant simplcmcnt Pierre et le numero d’ordre du sermón 
dans le Repertorium. 

6 P. 99, n° 78 = Pierre n° 15. 

7 P. 326, n° 242 = Pierre n° 73. 

8 P. 328, n° 244 = Pierre n° 76. Ccs trois coíncidences sont signalées dans le Re¬ 
pertorium ainsi que ccllcs de Pierre de Saint-Benoít avee Nicolás de Biard. Les autres 
coincidcnccs cgalement signalccs ne nous concerncnt pas ici car, peu nombreuses, clics 
visent des auteurs postérieurs (Jacques de Lausanne, Jean de Parme OP) ou le recucil 
de Nicolás de Gorran qui doit cgalcincnt ctre plus réccnt que cclui de Pierre car il 
nc figure pas dans la plus ancienne liste de taxation mais seulement dans cclle de 1304 
(Denifle-Ciiatelain, Chart. Utiiv. París. II n° 642 p. 108). 
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La premiére hypothése qui se présente est celle d’un emprunt fait 
par Pierre a Bonaventure, hypothése d’autant plus vraisemblablc 
que la liste des sermons de Pierre de Saint-Bcnoit apparait comme 
ayant nombre de piéces communes avee d’autres prédicateurs, 
notamment avec Nicolás de Biard 9 ; d’oú l’idce tentante de voir 
dans les recueils mis sous le nom de Pierre des compilations plutot 
que des ouvragcs originaux. II faut cependant regarder de plus 
pres. Notons d’abord que nous ne savons a peu prés rien tant de 
Nicolás de Biard que de Pierre de Saint-Benoít. Au plan de la 
chronologie, la seule donnée sure est que les différents recueils 
des deux prédicateurs franciscains figurent dans la plus ancienne 
des listes de taxation parisiennes, liste que l’on s’accorde généra- 
lemcnt á dater des environs immédiats de 1275 10 , ce qui ne donne 
évidemment qu’un terminus post quem mais infirme déjá la date 
de 1280 proposée par Hauréau pour le floruit de Pierre 11 ct reprise 
généralemcnt par la suite. Pour Nicolás, certains de ses sermons 
figurent dans les recueils copiés pour Robert de Sorbon oü ils 
voisinent avec des sermons de Philippc le Chancelier, Eudes de 
Cbateauroux, Guiard de Laon et autres maítres dont 1’activité se 
place vers le milieu du XlIIe siécle 12 ; il semble plus vraisemblablc 


9 Sur Nicolás de Biard, voir la noticc du Repertorium t. IV, p. 228-250 (je citera 
par Nicolás et le numero). Voir aussi J. B. Schneyer, Eitie Scrnioncslistc des Nicolaus de 
Byard , O.F.M. dans AFH 60 (1967) 3-41. 

10 Denifle-Chatelain, Chart. Uniu. París. I n° 530 p. 648: «Item Sermones fra- 
tris Petri de Sancto Benedicto, scilicct Desideratus de dominicis, contincns pccias xxiiij. 
xij den. - Item Sermones ejusdem de festis, scilicct Suspendium , xxj pccias. viij den. - 
Item Commime Sanctorum, scilicct Nimis honorati , xx pccias. viij den.». - On notera 
que le ms. Venezia , Marc. Fondo antico lat. 92 (collocazione 1897, Valcntinclli VI 36), 
f. 7-171, qui contient Pensemblc de Poeuvrc de Pierre de Saint-Benoít avec l’attribution 
fratris de ordinc mitwrum et comporte bou nombre d’indications de piéces, donne bien le 
n° xx a la derniére peda du rccucil du commun des saints (f. 170rb). Les sermons de Pierre 
de Saint-Benoít ne figurent plus dans la liste de taxation de 1304. - Sur la date de la 
plus ancienne liste, voir J. Destrez, La Peda dans les manuscrits uniuersitaires dn XlIIe 
et du XlVe s. t París, 1935, p. 32, note 1. 

11 Dans Histoirc littéraire de la France XXVI (1873) 438. 

12 Sur ces recueils de sermons, voir J. B. Schneyer, Eine Sermonesliste... p. 3, note 5, 
et surtout Sind in die Sermonessammluttg des Robert de Sorbono Predigtskizzcn Alberts d. G. 
aufgenommen ?, dans RTAM 34 (1967) 179-218, surtout p. 184-186. - On ne peut faire 
remonter Nicolás de Biard aussi haut que Philippe le Chancelier (mort en 1236) 
ou Guiard de Laon (mort en 1247) car on a de lui un sermón oü il fait allusion á la prise 
de Damiette en 1249 (d’aprés B. Hauréau, Notices et extraits de quelques manuscrits latius 
de la Bibliotheque Nationale , t. II [París 1891] p. 90). 
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que Pierre de Saint-Benoít lui ait été de pcu postérieur ruáis on 
ne saurait 1’afErmer. Examinons maintenant les scrmons apparem- 
ment communs á Pierre ct Nicolás. Dans la partie de tempore il 
n’y a que deux sermons en question 13 ; dans le premier cas, si le 
tliéme scripturaire et la phrase d’introduction comprenant un pro- 
verbe en frangais sont en efFct les mémes, la suite difiere et il s’agit 
done en fait de deux scrmons différents; quant au sccond, il ne 
figure que dans un seul manuscrit du recueil de Pierre, Reims 585, 
manuscrit qui conticnt un certain nombre de piéces qui ne figurent 
pas dans les autres témoins du recueil et qui peuvent done fort 
bien avoir éte empruntées par le copiste ou son modele á d’autres 
sermonnaires dont celui de Nicolás; il n’y a done pas de vraies 
interférences entre les collcction de tempore des deux prédicatcurs. 
Dans la collcction de sanctis quatre scrmons sont en jeu 14 ; s’ils 
figurent dans des manuscrits qui contienncnt en effet bcaucoup de 
sermons de Biard, il faut noter que ces recueils sont rigoureusement 
anonym.es et que rien n’empéche cette fois-ci qu’il n’y ait en em- 
prunt de quclques picces á Pierre; cclles-ci ne se trouvent d’ailleurs 
pas dans les témoins les plus surs et les plus complets du recueil 
comme Penis B.N. \at. 13579; ici encore il semble que les deux 
collcctions, dans leur ctat originel, soient independantes. Les ser¬ 
mons de communi semetorum posent un problcme plus difficile du 
fait que les piéces communes y sont beaucoup plus nombreuses, 
seize en tout. Remarquons d’abord que, si la liste de taxation men- 
tionne bien un recueil de communi parmi les ouvrages de Pierre de 
Saint-Bcnoit, elle n’en connaít pas pour Nicolás de Biard; il faut 
ensuite noter que le sanctoral est chez Nicolás beaucoup moins 
développé que le temporal: dans le Répertoirc de Schncycr, on 
compte 156 números pour ce dernier contre 48 pour le proprc des 
saints et 38 pour le commun; dans le manuscrit deja cite París 
13579, les sermons de tempore occupent 185 folios contre 51 pour les 
saints, propre et commun y étant d’ailleurs mélangés, enfin et 
surtout, dans la premiére liste de taxation, les sermones biardi de 
dominios comportent 51 picces et sont loucs pour 18 deniers alors 
que les sermones eiusdem de festis ont seulement 18 picces et coutent 
six deniers 15 . La collection ctait done assez restreinte et il est normal 


13 Pierre n° 39= Nicolás n° 49; Pierre n° 58 = Nicolás ii° 92. 

14 Pierre n° 157, 158, 159, 161 = Nicolás n° 172, 175, 173, 179. 

16 Denifle-Chatelain, Chart. Univ. Parts. I n° 530 p. 648. Ccttc notice corrcspond 
au nombre des piéces indiquées dans Metz 367. Ce ms., cominc Laoti 297 et Milano , 
Atnbr. L. 23. Sup. qui n’ont que des indications sporadiques, présente dans le meme ordre 
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que l’on ait songé a l’enrichir. Or des seize sermons a examiner, 
trois sont a éliminer, car s’ils ont des debuts identiques ou analoguest 
il s’agit en fait de prédications differentes 10 . Les treize autres son, 
contenus dans un groupe assez consistant de manuscrits qui com- 
prend notamment París, B.N. lat. 3556, 3565, 12419 ct 12421, tous 
anonymes ct formes en partie par des sermons de Nicolás; dans 
le commuii des saints les treize sermons forment chez eux un bloc 
assez homogene alors que n’y figurent pas la plupart des sermons 
de cette section attestés par les manuscrits les plus súrs de Nicolás 
de Biard 17 . Il n’y aurait done qu’a considcrer ccs treize sermons 
comine appartenant a Picrre de Saint Benoít et a lui empruntés 
par les manuscrits cites plus haut, si trois d’entre eux n’étaient for- 
mellement attribucs a Nicolás de Biard par París, B.N. lat. 15954, 
venerable collcction copiée pour Robcrt de Sorbon et done antc- 
rieurc a 1274 18 . Quoiqu’il en soit cependant des sermons pour le 
commun des saints, on voit que pour les autres recueils ct en parti- 
culier pour le de tempore, Picrre de Saint-Benoit nc saurait étre 
tenu pour un pur et simple compilatcur. 

Il est temps de revenir aux trois sermons en. litige entre Picrre 
et Bonavcnturc. Nous noterons d’abord que tous trois proviennent 
du manuscrit München, Bayer. Staatsbibl. Clm 7776, deux ctant 
en plus transmis par Todi, Com. 168. Le premier de ces deux ma¬ 
nuscrits ne donne aucune attribution et contient, outre les sermons 
attribués par les éditcurs a Saint Bonaventurc, d’autres sermons 
provenant d’auteurs différents et en particulier, de Pierre de Saint 


les mémes sermons que París , B.N. lat. 13579 et plusieurs autres témoins qui doivcnt done 
représenter le plus anden cxemplar universitaire et done nous oñrir la serie la plus ccr- 
tainement authentique des sermons de Nicolás. Dans la liste de 1304 les deux recueils 
ont été fondus en un seul: «In Sermonibus Byardi de dominicis ct festis lxix pccias » 
{Ibid. II n° 642 p. 109). Vcxemplar, malheureusement incomplet, que constitue París , 
B.N. nouv. acq. lat. 373 semble correspondrc á ce sccond état, car tout y est melé sans 
grand ordre ct le premier sermón du sanctoral Ascendatn in palmant pour la féte de S. Andrc 
y figure au milicu de la peda xxxv, f. 154vb. 

10 Pierre n° 188= Nicolás n° 213: explicit différents; Pierre n° 200= Nicolás 
n° 187: seuls le theme scripturairc ct le proverbe d’introduction sont communs; Pierre 
n° 231 = Nicolás n° 196: theme conunun mais proverbe et suite différents. 

17 Aucun des sermons pour le commun des saints contcnus dans Ycxemplar París , 
B.N. nouv . acq. lat. 373 ne se retrouve dans les quatre mss cités; París , B.N. lat. 13579, 
15383 et 18081, tres voisins les mis des autres ct proches de Yexemplar , en ont chacun un 
en commun avec París B.N. lat. 12419, aucun avec les trois autres mss. Je prends ccs ren- 
seignements dans le recueil manuscrit d’incipit dressé par B. Hauréau. 

18 Pierre n° 234= Nicolás n° 229; Pierre n° 239 = Nicolás n° 233; Pierre 
n° 242 = Nicolás n° 234. 
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Benoit. Le manuscrit de Todi semble bien, d’aprés les noticcs du 
t. V et du t. IX, ne pas comporter d’attributions 19 ; le fait est cer- 
tain pour le sermón du dimanche dans Foctave de FAscensión dont 
il nous est dic que oh radones ex índole sermonis ... censas est dignus 
S. Bonaventurae 20 . On se trouve done d’unc part devant á une 
attribution explicite á Pierre de Saint-Benoit dans les recueils de 
celui-ci et de Fautre devant une simple estimation en raison du 
caractére du sermón et il serait deja legitime de trancher en faveur 
de Pierre; il ne sera pas mauvais cependant de comparer le style 
de nos trois sermons avec celui de sermons indubitables de Pierre. 

Le lecteur de ces derniers sermons est vite frappé par deux 
caractéristiques: Fabondance des phrases commeinjant par Nota ou 
Notanduni , le fait que les exempla sont le plus souvent réduits a 
a une simple allusion tres breve, qu’il s’agisse d’un récit biblique 
ou patristique ou d'une « historiette 21 » : 

Excmplum de samsone. iudicum xvi... cxemplum de loth. gen. 
xix... excmplum de helya dormientc sub umbra iuniperi. ii regum 
xix... excmplum de mcphiboscth ...et de oleferne... 22 . Nota exem- 
plum de renardo qui confitebatnr et rapiebat gallinas... 23 . 

On arrive ainsi a des enchainements tels que ceux-ci: 

Nota: non habet ita bonam paccm púgil quando iam cccidit 
sicut quando stat super pedes suos. eccli xviii: Viuus et sanus confi- 
beris. Nota exemplum de domicella que dixit quod nolebat domi- 
num habere quasi uiellatorcm ut daret ei tunicam ueterem... 24 . 
Nota excmplum de fulconc marcilicnsi. Nota de illis qui non possunt 
ieiunare, quomodo poterunt in eternum cibo carere; qui non possunt 
iré in lañéis, quomodo poterunt habitare in ardoribus sempiternis et 
sic dcinccps 25 . 

Comparons maintenant avec le sermón IX pour FAscensión: 


10 T. V, p. XLVb ct surtout XLVIIa; t. IX, p. XVIII n° 24 ct p. XX n° 61, ainsi 
que les notes des differents sermons auxquels rcnvoicnt ces deux noticcs; Opera theologica 
selecta , ed. minor, t. V Tria opuscula. Sermones theologici (Quaracchi 1964) p. 12*. Sur 
Clm 7776, voir aussi J. B. Schneyer, Bcobachtungen ztt lateinischen Sermoneshandschñften 
der Staatsbibliothck Miinchen (Baycr. Akad. der Wiss. Sitzunbcrichc 1958, Heft 8) Mün- 
chert 1958, p. 60-62. 

20 P. 328, note 8. 

21 B. Hauréau, Noticcs et extraits... t. VI p. 72-73 (c’cst lui qui parle d’historicttcs). 

22 Sermón Hora est iam nos (Premier dimanche de PAvent; Pierre n° 4) d’aprcs 
Bcsangon 238, f. 3v. 

23 Sermón Penitcntiam agite (Cendres; Pierre n° 38); Bcsangon 238, f. 43v. 

24 Sermón Boninn est uiro (S. Nicolás; Pierre n° 148); Bcsangon 238, f. 118r. 

25 Sermón Penitcntiam agite; Bcsangon 238, f. 42r. 
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Nota: ipsc praccessit sicut ille qui portat cereum de nocte coram 
magnatibus... Nota figuram huius primi Machabaeorum quinto, 
quod dixit Timotheus de luda... Nota de cuntibus ad prandium... 
Excmplum de clerico, a quo requisitum cst: ubi sunt opera tua ? 
Nota de his: Timotheus, cui dicitur: Ab infantia sacras litteras nosti. 
Exemplum de Hicronymo. Et nota, quod in litteris oportct esse si- 
gillum caritatis, aliter non suntverae; Canticorum octavo: Pone me ut 
signaculum super cor tuum , ut signaculum super brachium tuum. Nota ibi 
sigillum, ct econtra, quod hoc sigillum non habent hypocritae, qui 
sunt falsarii poenitentiae. Et nota, qualiter contingit hoc reperire in 
illis... Nota quomodo omnes induti sumus codem panno cum illo, 
sed non omnes tingimur eodem colore cum illo 26 . 

Le sermón II pour le dimanche dans l’octavc de Y Ascensión est 
du meme style: 

Nota crgo quod tria loca frequentare solet et visitare adventu 
suo Spiritus sanctus... quarti Rcgum tertio; nota de Elíseo, qui fecit 
adduci psaltem, ut resumeret spiritum prophetiac; ct de Saule, qui, 
citharizante David, mitius se habebat... Nota igitur, quod ad quorun- 
dam hospitium non venit Spiritus sanctus... Anima pcccatrix est 
latrina diaboli. Nota, quare... Vcl nota fictum hypocritam, qui, 
dum non Deo servit, sed de bonis, quae a Deo acccpit, sibi gloriam 
quaerit, Deum de bonis suis in hospitio suo spoliat... 27 . 

Il semble done bien que le style de ces deux sermons s’accorde 
tres bien a celui de Pierre de Saint-Benoít et qu’il faille done les 
lui restituer. 

Le sermón XII pour la vigile de Noel est assez différent des 
deux sermons que nous venons d’ctudier: nettement plus long, 
moins familier, plus éloquent, il ne comporte qu’une seulc fois 
Nota et expone 28 . Il faut alors rcmarquer que Pierre de Saint- 
Benoít, au moins dans la collcction de tempore , semble avoir comme 
deux registres de prédication, 1’un plus bref et plus populairc, 
l’autrc plus long et plus soutenu; il en est ainsi du sermón pour l’Epi- 


26 P. 326b-327b. Dans Besangon 238 70v-71v. En 71r, ce ms. lit: « Nota ibi sigillum 
ct contrasigillum quod non habent ypocrite qui sunt falsarii pape ». A la fin de l’avant- 
dernier paragraphc, ce meme ms. ajoute quelqucs mots en franjáis: «Nota de illis qui 
acopisscnt compaignic ». 

27 Les nota ne se rencontrent que dans la deuxiéme par tic du sermón, p. 329b-330b. 
Dans Besangon 238, le sermón occupe les f. 71v-73r; en 72r on lit: « Notandum ergo quod 
tria loca solet frequentius uisitare... ». 

28 P. 101b, ligue 28. Ce sermón comporte 395 lignes de l’édition contre 133 pour 
le sermón d’Ascensión ct 185 pour celui du dimanche dans Poctave. 
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phanic 29 , d’un pour les Cendres 30 ct surtout du premier sermón 
pour la Circoncision qui contient de beaux développemcnts sur 
le nom de Jesús, par exemplc: 

Dicit crgo: Vocatum est nomen eius Iliesus. O nomen totiens uoca- 
tum, totiens desiderátum, tamdiu expectatum, cum est saluatori im- 
positum. Dudum cnim longe a peccatoribtis salus, longe erat dominus 
exercituum, propc erat dominus ultionum. Vnde et Dauid agnosccns 
nomen potcntie postulabat nomen clcmcntic diccns: Dic, domine, 
anime mee, salus tua ego sum, quasi diceret: Satis dixisti, domine. 
Ego dominus, satis scimus te dominum; abscondc, queso, nomen 
potestatis ct exibe nomen benignitatis et humanitatis 31 . 

Il faudrait citer tout ce sermón; ce court passage suífit du moins 
a montrer que Pierre de Saint-Benoit pouvait atteindre á une réelle 
éloquence ct done qu’il ctait parfaitement capable de prononcer le 
sermón pour la vigile de Noel qu’il faut également lui rendre. 

D autres questions se posent au sujet du protheme Argentum 
innocens dividet et, par contre-coup, sur son voisin Inter cilios vocationis 
modos 32 . Ces deux courtes piéces sont tirées d’une collection de 
quarante-six prothémes qui a cté découverte par le P. Fidelis de 
Fanna et ctudice en détail par le P. T. Kaeppeli 33 . Elle est conservée 
particllcment dans Angers 250 et entierement par Vat. Ottob. lat. 
505, qui tous deux portcnt des attributions, tandis qu’un troisieme 
témoin, complet, Laon 290/3 f. 337ra-353va, ne comporte pas 
d’indication d’autcurs. Ceux-ci sont au nombre de vingt-cinq 
environ 34 , tous se situant vers les années 1266-1276 35 . Outre les 


29 Sermón Vidimus stellam cius (Pierre ii° 26). 

30 Sermón Pcnitentiam agite (Pierre n° 38). 

31 Sermón Vocatum est nomen cius Ihesus (Pierre n° 24), Besaron 238 f. 24v-27r; 
le passage cite se trouve f. 25r. Le P. E. Longpre avait mentionné en passant ce beau ser¬ 
món, p. 447, note 4 de Saint Bernardin de Sicnne ct le nom de Jesús , dans AFH 28 (1935) 
443-475. 

32 P. 731a ctb. 

33 Fidelis a Fanna, Ratio novac collcctionis... p. 310-12. T. Kappeli, Einc Prothemata- 
Sammlung aus Par iser Predigtcn des 13 . Jahrhunderts in Cod. Ottob. lat. 505, dans Miscellanea 
Giovanni Mcrcati t. II (Studi e testi 122), Citta del Vaticano, 1946, 414-430. 

34 Vingt-sept si Pon distingue fr. Egidius (n° 21) de Gilles de Rome ct de Gules 
du Val-des-Ecoliers (ce pourrait étre aussi bien Gilles de Liege, Gilles d’Orléans 
ou Gilles de Provins, tous attestés vers 1272-1273), ct si Willelmus Anglicus (n° 36) 
n est pas identique a Guillaume de Hothum mais designe par exemplc Guillaume de 
la Mare. 

35 Kappeli, Einc Prothemata-Sammlung... p. 429-430. 
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deux prothémes de saint Bonaventure cites ci-dessus (n° 16 et 22), 
cctte collcction contient un troisiéme á lui attribué, Nunc cíamemus 
in celum (n° 42) demeuré inédit. 

Les doutes sur les attributions naissent lorsque Ton passe de la 
collcction de prothémes aux sermons auxquels ceux-ci servaient 
d’introduction ct dont une bonne partie a pu ctre idcntifiée. Deja 
le P. Kaeppeli avait noté que le n° 24 attribué dans la collcction 
a Raymond l’archidiacre se retrouvait mot pour mot dans un 
sermón de Ferricr de Catalogne, tandis que le n° 31 passait de 
Matthieu d’Aquasparta a Nicolás de Gorran 36 . Un peu olus tard, 
Mgr P. Glorieux donnait deux autres exemples, Evrard du Val 
des Ecoliers (n° 14) devenant Raymond l’Archidiacre ct Etienne 
de Catalogne (n° 34) devenant Evrard. Les deux auteurs concluaient 
tous deux a des emprunts, Mgr Glorieux croyant pouvoir préciser 
que les emprunteurs étaient les prédicateurs de la collection de 
prothémes 37 . Les choses sont rnoins simples quand on élargit la 
rechcrchc 38 . 


36 Id., ¡bid. p. 428-429. 

37 P. Glorieux, p. 70-71 de Sermons uniuersitairesparisiens de Í267-1268 , dans RTAM 
16 (1949) 40-71. - Si précieux que soit cct artiele par les rapprochemcnts qu’il fait entre 
des sermons de différents rccueils et par les renseignements qu’il donne sur nombre de 
prédicateurs — je m*en suis largement serví ici méme —, il nc peut étre suivi pour une 
part importante de ses conclusions chronologiques. L’cnscmblc des 256 sermons dates 
de 1267-1268 s’ctcnd en réalité sur plus de dix ans. J’ai deja montré (Bulletin thomiste IX, 
1954_1956, n ° 1804, p. 949-950) que le ms. Oxford , Merton 237 (H.2.4) comprcnd, outre 
trois sermons de Jean de la Rociielle (f. 25ra-29va), des piéccs étalécs au rnoins sur les 
les annécs 1272-1275 et peut-ctre 1262-1275. Brnxelles, Bibl. Royale 21861 donne aux 
f. 44va-47rb un sermón Pax Cltristi exultet attribué á un évéquc de París: en fait c’est le 
beau sermón que Ranulphe d’Homblieres pronon^a le 7 février 1283 pour essayer de 
remettre la paix dans l’université (Glorieux, Rep. des Maitres en Theol. I p. 380, n° ISSd 1 ). 
Le rccucil Oxford , Bodl. Ashmole 757 contient le méme sermón de Nicolás de Gorran 
pour rAnnonciation ct les Ramcaux que le ms. de Merton , occurcnce qui a cu licu en 
1263 et 1274. Les mss Torillo , Naz. D.VI.l, que l’on croit parfois a tort détruit, et Wor- 
cester, Cath. Chapter Libr. F. 5 mélangent sermons universitaires ct prédications á des moines. 
II s’agit dans tous ccs manuscrits de sermons non pas classés dans un ordre chronologiquc 
vrai mais disposés par raison de méthode ct de commodité selon l’année liturgique. 

38 II faut notamment teñir compte d’unc donnée trop souvent ignorée, celle des 
divcrgcnccs liturgiques entre les différents ordres et diocéses au XHIe siécle. En nous 
limitant au diocése de París, nous devons constatcr que seuls les Mincurs utilisaient alors 
le misscl de la curie romainc qui correspond en gros a la liturgie elassique du misscl dit 
de S. Pie V. Pour les péricopcs seripturaires, les églises parisiennes ct les Préchcurs avaient 
un cursus qui ne coíncidait avee celui des Franciscains que de Noel a la Pentccóte, á l’exce- 
ption du 6e dimanche aprés l’Epiphanie qui n’avait pas de lectures propres. Pcndant 



504 


LOUIS JACQUES BATAILLON 


Pour mieux montrer le probléme dans son ensemble, je vais met- 
treces données sur deux colonnes, cclle de gauche donnant le numero 
et 1 attribution du prodicmc dans la collection, cclle de droite le nom 
de l’auteur du sermón auquel est joint ce prodieme dans les autxes 
manuscnts; les indications complementares sur le thcme du sermón, 
la fete pour laquelle il a cté donné, les rcférences aux manuscrits, 
scront relcguccs en note pour ne pas alourdir le tableau. Je ne cite 
naturellement que les cas ou il y a coinciden.ce complete entre le 
texte donné par la collection et celui des autres fémoins; les blancs 
marquent les cas ou le sermón correspondant au prothéme n’a pu 
ctre retrouvé 39 . 


l’Avent, les ¿pitres des 3c et 4e dinianchc étaient interverties; Pévangilc du premier di- 
manche était celui de 1 cntree de Jesús a Jérusalem commc a la proccssion des Ramcaux, 
les autres evangiles ctant dccalcs d un dimanchc. Tandis que, chcz les Mincurs et á la 
Curie, la fete de la Trinité s’était substituée au premier dimanchc aprés la Pcntccóte, a 
Paiis et chez les Prcchcurs, elle s ctait intercalcc si bien que ce premier dimanchc aprés 
la Pcntccóte ctait devenu le premier aprés la Trinité. II y avait done décalagc d’un di¬ 
manchc, ce qui se vérific pour les epitres jusqu’a la fin de l’annéc liturgique, tandis que 
cela ne vaut pour les evangiles que jusqu’au 4e dimanche. L’évangile lu le cinquiémc di¬ 
manchc ctait la pcricopc Estate miscricordes tiréc de Lite VI, 36-43, pcricope qui a passe 
au premier dimanchc dans le misscl romain et franciscain. A partir de ce dimanche, 
la méme pcricope évangélique était done lúe chez les Franciscains deux semaines plus tót 
que dans les autres églises parisiennes. Notons encoré que l’on comptait 25 dimanches 
aprés la Trinitc, que lcvangile du 25c dimanche était difieran sclon les églises et que 
Pon ne reprenait pas les dimanches aprés PEpiphanie. Ccs divers éléments sont vérifiés 
d’aprés les missels parisicns du XHIe siéele, Parts, D.N. lat. 9441 (Chapelle Notrc-Damc 
et S. Aignan de la cathédralc de París) et 15615 (Sorbonne) ainsi que d’aprés le prototypc 
liturgique dominicain d’HuMBERT de Romans, Roma, Ardí. Gen. O.P. (Santa Sabina) 
XIV.L.l. Pour une vue plus générale du probléme, on consultora utilemcnt R. J. Hesbert, 
Les series d'evangiles des dimanches apres la PentecSte, dans la Maison-Dieu 46 (1956) 35-59; 
S. Beissel, Entstehimg der Pcrikapen des Romischen Messbttches, Frciburg im Brcisgau, 1907. 

Coincidencc complete n exelut naturellement pas les variantes accidcntellcs de 
copie ni les petites retrouches destinées á fairc du prothéme une piécc autonome; ainsi 
Utrumque verbttm scriptum est in Ps. devient Verba ista scripta sunt itt Ps. (n° 1); In verbis 
ultimo propositis est remplacé par In verbo proposito (n° 4). - Les graphies des noms des 
prédicateurs sont souvent assez differentcs dans Angers 250 et dans Ottob. 505; j’adoptc 
la forme la plus compréhcnsible; on pourra se rapporter a Partido du P. Kaei-peli pour 
le détail des graphies commc pour les indications bio-bibliographiqucs conccrnant les 
divers persomiages. On pourra complétcr cclles-ci par les renseignements donnés par 
Mgr Glorieux dans Partido cité note 37 aux p. 50-62 et 64-68. J’y renvoie le cas échéant 
par G1 suivi du numéro donné au sermón dans cet article. 
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1. Anonyme 

2. fr. Thome de Aquine 

3. mgri. Petri de Dacia 

4. fr. Leodegarius 

5. fr. Beringarii 

6. mgri. Gerardi de Remis 

7. fr. Nicholai de Marinis 

8. fr. Willclmi de Houdaing 

9. fr. Tlieobaldi 

10. fr. Roberti de Culverddebi 

11. fr. Mathci Lumbardi 

12. fr. Petri de Tarentasia 


Nich. dou Mans 40 . 


Anonyme 41 . 

m. I. de Sarbonio 42 . 

mgri. Gerardi de Remis 43 . 


Anonyme 44 . 
Anonyme 45 . 
fr. de Derdi 46 


« Matthieu d’Aquasparta » 47 . 


40 Sermón Rcnuit consoíari (Stc Cécilc): Hereford P.III.3, f. 168va. Une copie ano- 
nyme se trouve dans Rotien A.560 (643), f. lOlva. 

41 Sermón Vid i celum nouum (Nativité de Maric; G1.201): Tormo, Naz. D.VI.l, 
f. 180rb. 

42 Sermón Gemíanla carbunculi (S. Matthias; G1.89): Oxford, Merton 237, f. 39ra; 
anonyme dans Oxford , Bodl. Ashmole 757, f. 161ra; París , B.N. lat. 10698, f. 37va; Wor- 
ccster F.5, f. 48rb. 

43 Sermón Beatas quem clegisti (S. Martin; G1.246): Erlangcn 327, f. 142va; Oxford, 
Bodl. Ashmole 757, f. 104rb (avec la precisión cantoris bituricensis ); anonyme dans París, 
B.N. lat. 10698, f. 106va. 

44 Sermón Beati oculi (13e dimanche aprés la Trinitc, usage parisién): Nürnbcrg 
Stadtbibl Cent. V.83, v. 230r. 

45 Sermón Acccpit etwi (Purification): Erlangcn 327, f. 90ra; Laon 295/1, f. 117r; 
Vat. lat. 1266, f. 206. Le meme sermón, mais sans le protheme, se trouve encoré dans 
Pelplin 95/215, f. 20rb; Todi 165, f. 47r; Troyes 1964, f. 15r ct Wroclaw, Univ. 1.0.131, 
f. 18ra. 

46 Sermón Rclictis ómnibus (5c dimanche apres la Trinité, usage parisién); G1.160): 
Oxford, Merton 237, f. 195ra; anonyme: Niirnberg V.82, f. 199v. - Le nom reste une énigme; 
la seule chose certaine est que ce n’cst pas un Mincur car il dit secundum usum nostrum 
pour P usage liturgique parisién. On pourrait penser á une erreur pour Jean de Verdy. 

47 Le sermón Multiplícate sunt aque (Assoinption) auquel appartient ce protheme 
est anonyme dans Vat. Regia, lat. 168, f. 30r. C’cst en fait une reportation abrégée d’un 
sermón de Mattiueu d’Aquasparta conservé dans Assisi, Com. 460, f. 223r (autographe), 
Assisi 682, f. 218v ct Todi 165, f. 125r, qui a été edité par le P. C. Plana p. 146-186 de 
Matthaei ab Aquasparta, Sermones de beata María Virginc (Bibl. Franc. Medii Acvi IX), 
Quaracchi, 1962. Le P. Piaña pense (p. 37*) que, le sermón de Regia. 168 constituc un 
emprunt; je pense que commc d’autres piéccs de ce recueil il s’agit d’unc reportation breve 
et que le protheme est bien de Matthieu; celui-ci en cíFet nc note pas toujours ses prothé- 
mes dans ses autographes, ainsi pour le sermón Rclictis ómnibus (ci-dcssous note 62) et 
pour le sermón Ecce Symon Jrater uester; l’autographe Assisi 460, f. 42v ct ses copies As¬ 
sisi 682, f. 79r et Münclien, Cha 23595, f. 101 r nc contiennent pas le protheme Qui ex 



506 


I.OUIS JACQUES BATA1LLON 


13. Raymundi ardiidiacoiii 

14. fr. Evrardi de Valle Scolarium m. Raymundi archidiaconi mo- 


15. fr. Egydii Lumbardi 

16. fr. Bone Fortune 

17. mgri Bcrtaudi 51 

18. fr. Thome de Aquine 

19. fr. Beringarii 

20. fr. Willeími de Houdaing 

21. fr. Egidii 

22. fr. Bone Fortune 


rin. 48 . 

fr. Everardi de Valle Scola¬ 
rium 49 . 

fr. Iohannis de Sacio, ord. fr. 
min. 50 . 

fr. Iohannis de Verdy 52 . 
fr. Latini 53 . 

fr. lo. de Verdy 54 . 


Deo cst transirás par les reportations Münchcn Clm 26941, f. 35rb; Oxford, Bodl. Aslwiolc 
757, f. 199rb (avec attribution), Oxford , Merton 237, f. 36v (attribué á Huirális), París , 
B.N. lat. 10698, f. 34vb, Torino , Naz. D.VI.l, f. 93ra. 

48 Sermón Vas electionis (Conversión de S. Paul; G1.70): Oxford, Merton 237, f. 30ra; 
anonyme dans Bordcanx 305, f. 67va; París, B.N. lat. 10698, f. 29rb; Worcester F.5, f. 39rb. 

49 Sermón Qui michi ministrat (S. Eticnne; G1.34): Oxford, Merton 237, f. 5va; ano¬ 
nyme dans París, B.N. lat. 10698, f. 14ra; Worcester F.5, f. 21ra. Dans le recueil des ser¬ 
mones festivi d’EvRARD, ce sermón, sous le theme plus conforme á l’Ecriture Si qnis michi 
ministrat , ne comporte pas de protheme ( Laon 290/1, f. 38rb; París, B.N. lat. 12426, f. 69vb). 
C’est le cas des autres sermons de cettc collcction; les prothómes d’EvRARD nc nous sont 
connus que par les reportations; ainsi le prothémc VobisJ'ratrcs verhum huius salutis missus 
est nc nous cst transmis, avec le sermón Egressus es in salutem populi tu i que par les repor¬ 
tations de Venezia, Marc. fondo antico lat. 92, f. 211ra (avec attribution) et de Laon 289, 
f. 54r, París, B.N. 3747, f. 261 r, Poitiers 98 (313), f. 58ra, Roueti A.560, f. 99vb (autre 
reportation anonyme dans tous ces témoins), alors que le recueil des festivi n’a que le 
théme (Laon 290/1, f. 32ra; París, B.N. lat. 12426, f. 66rb). 

50 Sermón Recordare obsecro (SS Innocents; G1.70): Torino , Naz. D.VI.l, f. 60va; 
autre reportation anonyme: Roñen A.571 (633, f. 195r. Le nom a etc lu également fació. 

31 Si Ottob. 505 lit Bcrtrandi , Angers 250 porte sürcment Bcrtaudi. II s’agit done presque 
ccrtaincment du maltre scculicr Bertaud de S. Denis (Glorieux, Rcp. des Maitrcs en 
Théol. I p. 392 n° 194). 

52 Sermón Omnia parata sunt (20e dimanchc apres la Trinité, usage parisién; G1.223): 
Oxford, Merton 237, f. 228rb. Anonyme: Oxford, Bodl. Ashmolc 737, f. 67vb; París, B.N. 
lat. 10698, f. 183ra. 

53 Sermón Fructus lucís (3e dimanche de Caremc ct féte de S. Grégoirc, 12 mars 
1262, 1273 ou 1284— occurencc— plutót que 11 mars 1268— concurrcnce—; G1.101): 
Oxford, Merton 231, f. 43a. 

64 Sermón Hec cst victoria (Premier dimanche apres Paques; G1.122): Oxford, Merton 
237 , f. 163va. 
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23. fr. Latini 

24. mgri Reymundi 

25. fr. Willelmi de Falgar 

26. fr. Egidii de Valle Scolarium 

27. Prepositi de S. Audomaro 

28. fr. Fcrrarii 

29. fr. Iohannis de Pecchame 

30. fr. Egidii de ord. S. Aug. 

31. fr. Nicholai de Manns 

32. fr. Berigarii 

33. fr. Madiei Lumbardi 64 

34. fr. Stephani de Cathcloniis 

35. fr. Thomc de Aquine 


fr. Egidii de Valle Scolarium 55 . 
fr. Ferrarii 56 . 

mgri Adenulphi prepositi de 
S. Audomaro 57 . 
fr. Egidii de Valle Scolarium 58 . 

fr. N. de Mans 59 . 

Anonyme °°. 

fr. Stephani de Katelonia 61 . 
fr. Madiei Lumbardi 62 . 
fr. Belingus (ou Belinger ?) 63 . 

Anonyme 65 . 

mgri Iohannis Romani ® 6 . 


65 Sermón Quid existís in dcsertuni uidere (3e dimanchc de l’Avent, usage parisién): 
Hereford , P.III.l, f. 172rb. 

56 Sermón Ipsc est qui post me venturus est (3e dimanche de l’Avcnt d’apres Autun , 
usage franciscain; G1.16): Autun , S.56 (51) f. ar; Bruxelles , Bibl. Royale 21681, f. 9vb; 
anonyme et sans prothémc: Poiticrs y 98 (313) f. 31 rb. 

67 Sermón Veniet dcsideratus (2e dimanche de l’Avcnt): Erlangcn , 327, f. 119ra. 

58 Sermón Lévate capita vestra (2e dimanche de l’Avent, usage parisién; G1.7): 
Oxford , Mcrton 237, f. 113vb. Prothéme isolé trés analogue: París , B.N. lat. 3734, f. 12r. 

59 Sermón Pellern pro pelle (S. Barthélemi): Erlangcn 327, f. 104rb. 

60 Sermón Orietur stella (Nativitc de Maric): Valencia , Cabildo 284, f. 210va; autre 
reportaron: Paris, B.N. lat. 3557. f. 269rb. 

61 Sermón Scgregate michi Barnabam (S. Barnabé; G1.156): Oxford , Mcrton 237, 
f. 56va; anonyme: Torino , Naz. D.VT.l, f. 143rb. 

62 Sermón Relictis ómnibus (S. Matthieu; G1.211): Oxford, Mcrton 237, f. 85rb; sous 
le nom de Matheus de S. Francisco: Paris y B.N. lat. 10698, f. 86ra; 16842, f. 198va. En dc- 
hors de cctte reportation, le sermón est conservé, sans prothéme, dans la rédaction incme 
d’AQUASPARTA: Assisi, Com. 460, f. 84r (autographe); Assisi 682, f. 263r. 

03 Sermón Patientiam habe (23c dimanche apres la Trinité, usage parisién; G1.229): 
Oxford , Mcrton 237 , f. 231 va (la boucle filíale d’abrévation est ambigüe); anonyme: Oxford , 
Bodl. Asintióle 757, f. 97vb. 

64 Ce prothéme est destiné a un sermón pour une féte de la Vicrge. Dans Autun 
S.56 (51), f. 35ra, un sermón d’Annonciation, Ave María , a un prothéme trés proche qui 
semble étre une autre reportation du nótre. Sermón trés voisin mais sans prothéme dans 
Paris y B.N. lat. 15952, f. 134rb et 16499, f. 235. 

65 Sermón Surrexit Helyas (S. Fran^ois; G1.220bis): Paris y B.N. lat. 10698, f. 92 va; 
Troyes 1893, f. 198ra. 

66 Sermón Species celi (S. Michel; G1.212): Oxford , Mcrton 237, f. 88va; Bodl. 
Asintióle 757, f. 31 va; anonyme: Worcester, F. 5, f. 161rb. 
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36. fr. Willclmi Anglici 

37. fr. Tliolomei 

38. fr. Egidii de Valle Scolarium 

39. fr. Theobaldus 

40. fr. Thome de Aquine 

41. fr. Egidii Lumbardi 

42. fr. Bone Fortune 

43. Arcliidiaconi Reymundi 

44. mgri Willclmi de Lucí 

45. fr. Fcrmini 

46. Anonyme 


Prcpositi de S. Homero 67 . 
fr. Egidii de Valle Scolarium 68 . 

Anonyme ° 9 . 

Anonyme 70 . 


Anonyme n . 

Anonyme 72 . 

mgri Arcnulfi de S. Omero 73 . 

Si nous rcprcnons ce tableau et si nous faison les comptes, nous 
constacons que sur les 46 prodiémcs de la collection, 14 n’ont pas 
etc retrouvcs jusqu’ici unís a des scrmons, 11 de ceux pour lesquels 
le sermón a pu étre identifié ne nous apprcnncnt rien, l’un des 
cléments restant anonyme. Sur les 21 qui restent, on constate que 
pour trois seulemcnt (n° 6, 26, 32) il y a coincidence entre la col¬ 
lection de prothémes et les sermons. Les 18 cas qui restent nous 
donnent done deux noms differents, mais á quclques exceptions 
prcés ce sont le mentes noms qui figurcnt dans les deux series. 

A plusieurs reprises, le nom du prcdicateur du sermón est 
celui qui se trouve dans la collection pour le protheme qui precede 
ou pour celui qui suit. Ainsi le sermón corrcspondant au protheme 
12 a pour auteur Matthieu d’Aquasparta, titulairc du protheme 11; 
Raymond l’Archidiacre se voit attribuer le prodicme 13 et le ser¬ 
món 14, Evrard du Val des Ecoliers, le protheme 14 et le sermón 


67 Sermón Non est talis tnulier (Ste Catherine; G1.256): Oxford, Merton 237 f. 103vb; 
anonyme: París , D.N. lat. 15952, f. 139vb. Un sermón du meme Adenulphe pour la 
indine fete, Inueni gratiam comporte égalcment un protheme sur ce meme texte biblique 
Ora pro nobis , mais assez different du nótre: Manchen, Clin 26941, f. 54vb (meme sermón 
anonyme dans une autre reportation Paris, B.N. lat. 14955, f. 65vb). 

68 Sermón Fortitudo ct decor (Ste Agncs; Gl. 65): Oxford, Merton 237, f. 234rb; 
protheme tres voisin: París , B.N. lat. 3734, f. 3r. 

09 Sermón Misericordia ct neritas (S. Clément; G1.249): Paris, B.N. lat. 10698, f. 109va. 

70 Sermón Dilectas meas candidas (S. Barthélemi; Gl. 194): París, B.N. lat . 10698, 
f. 74ra; Tormo, Naz. D.VI.l, f. 176rb. 

71 Sermón Vas adinirabilc (Annonciation): Oxford, Bodl. Libr. Bodl. 677, f. 58ra. 
Cf. París , B.N. lat. 3557, f. 252va. 

72 Sermón Postqnam inipleti sant (Purification; Gl. 74): Oxford, Bodl. Asintióle 757, 
f395rb. 

73 Sermón Statini ueniet (Purification): Worcester F. 5, f. 44ra. 
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15; en revanche Gilíes du Val des Ecoliers détient le sermón 37 
et le protheme 38. Chose non moins curieuse, dans deux des cas 
ou l’attxibution est identique pour prodicme et sermón, la serie 
des deux nonas qui suivent dans la liste des prodiemes est, inversée, 
ccllc de ccux qui prccédent dans la celle des sermons; ainsi, autour 
du n° 26 (Gilíes du Val) nous trouvons Adénulphe d’Anagni (ser¬ 
món 25, prodicme 27) et Ferrier de Catalogne (sermón 24, pro- 
théme 28) 74 ; autour du n° 32 (Bérenger) figurent Matthieu 
d’Aquasparta (sermón 31, protheme 33) et Etienne de Catalogne 
(sermón 30, protheme 34). 

Ces donnees pcuvent-elles s’expliquer par des emprunts ? No- 
tons d’abord que, si les prédicatcur mcdiévaux, comme les autres 
auteurs de ce temps, n’avaient pas sur le plagiat les mémes scru- 
pules que nous, si notamment les recucils de sermons étaient com¬ 
posé pour servir de secours aux orateurs moins doucs, le cas des 
maítres en théologie, caste a laquclle appartenaient ou aspiraient á 
appartenir les personnages de notre tableau, ctait différent; leurs 
auditeurs attendaicnt d’eux, sinon des idees neuves, du moins une 
présentation plus pcrsonnelle. S’il arrivait que l’un d’eux reprenne 
le sermón d’un collégue, il risquait de se voirdire: «Monstrabo vo- 
bis in quaterno meo totum sermonan quod Jccistis », ce qui nuisait a sa 
reputation et rejai'lisait sur sa Corporation, ainsi que l’exposait 
non sans quclquc malice Serváis du Mont-Saint-Eloi peu de temps 
aprés la périodc de nos sermons et prothémes 7S . 

Par ailleurs, en cas d’emprunt, nous devrions trouver quelques 
uns des prothemes en cause unis á deux sermons différents, Pun 
portant le nom atteste par la collection et l’autre un autre. Or ceci 
ne se verifie dans aucun des dix-huit cas releves de divergcnces. Il 
est en outre peu vraisemblable, soit que Pon ait constituc une 


74 II est á noter que les sermons 23 á 26 conccrnent le 3c puis le 2e dimanche de 
rAvcnt et forment done un groupe inverse. 

75 Et hoc esset contra dccentiam status magistrorum quod pracdiccnt de sennonibus qui sunt 
in quaternis, ex quo satis habent de tempore; ce serait aliqttid indecens tnide status suus detur- 
petur. Ces passages se trouvent dans la qu. 43 du Quodlibct de Serváis (et non Gervais) 
du Mont-Saint-Eloi publicc p. 124 de J. Leclercq, La niagistére du prédicatcur au XIIIc 
siécle, dans AFIDLMA 15 (1946) 105-147. - Les quaterni doivcnt signifier les cahicrs de 
reportations tels que ccux de Picrre de Limoges {París, B.N. lat. 15971, 16482, etc.) ou 
de Jean d’Essomes {París, B.N. lat. 16499, etc.). Sur ces cahiers, voir M. Mabille, Pierrc 
de Limoges, copiste de manuscrits, dans Scriptorium 24 (1970) 45-47; Les manuscrits de Jean 
d'Essomcs conserves a la Bibliothequc Nationalc de París, dans Bibliotheque de VEcolc des Chartcs 
130 (1972) 231-234. 
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collection de prothcmes en grande partie emprímeos, son que cette 
collection ait été la mine préférée des plagiaires. 

Enfin les differents recueils dans lesquels se retrouvent les 
sermons qui nous occupent sont constitués dans leur majeure partie 
par des reportations; c’est certainement le cas pour les sermons 
d’Evrard du Val ( 11 o 15) et de Matthicu d’Aquasparta (n° 12 ct 31) 
que nous pouvons comparer avec les sermons rédiges par leurs 
auteurs. Le premier nous a en effet laissé une collection de sermo¬ 
nes festiui 76 , le second ses rédactions autographes 77 . Or, si excel- 
lent que soit un reportateur, il y a toujours des diffcrences assez 
fortes entre ce qui est prononcé et ce qui est note; s’il y avait em- 
prunt, meme si remprunteur donnait par coeur ce qu’il copie, il 
devrait y avoir entre le prothéme du plagie et le prothéme du 
plagiaire des diíférences assez notables, sans comparaison avec les 
légéres variantes que Ton remarque entre les textes transmis par 
la collection et celui donné par les sermons 78 . On ne peut done 
pas rendre compte des particularités décclées par le tablcau ci dessus 
en recourant a rhypothése d’emprunts. 

En revanche les interversión et décalages sigílales plus liaut fc- 
raient bien plutót penser a des accidents de transmission dus a 
des défaillances de copistes ou de rubricateurs, voirc á une négli- 
gence du compilateur de la collection. Cela s’expliquerait en parti- 
culier fort bien si la source premicre de notre collection ctait un 
recueil analogue au manuscrit souvent cité Oxford , Bodl. Aslwiole 
757, dans lequel les sermons se suivent sans grand ordre bien qu’il 
y ait ici ou la des series á peu prés classccs, dans lequel aussi cer- 
tains sermons portent des attributions, d’autxes pas, cenains ont 


76 Liste des inss. ct des sermons du recueil: Schneyer, Repcrtorium II 2-15. 

77 Autographes: Assisi Com. 460 ct 461. Dcscription et liste dans V. Doucet, 
Matthaci ab Aquasparta Quaestiones disputatae de grafía (BSF XI), Quaracchi, 1935, XXXVIII- 
XXXIX et CXXIX-CLI; Sciineyer, Repertoríum IV 149-167. 

78 Par excmple, dans le prothéme n° 35 (Que auteni in cclis suiit) attribuc a S. Tiio- 
mas par la collection de prothcmes ct a Jean Romain par les recueils de sermons, les trois 
mss de la collection sont plus proches critiquement de Worccster F. 5 ct surtout de Mcr- 
ton 2bl que ces deux derniers ne le sont d ’ Asintióle 757; celui-ci est le seul a nous transmettre 
la divisio tombee par homoioteleuton dans les autres temoins ainsi que quelques autre mem- 
bres de phrases bien útiles pour le sens. Les prothcmes ont en commuii avec le ms. de 
Merton des hésitations dans le mot fantasmata et la bevue in libro de imítate et una. A l’in- 
terieur meme de la collection, Ottoboni et Laon s’accordcnt en general, ct souvent a tort, 
contrc Angcrs. 
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des prodicmcs mais pas tous. Quelqu’un qui au-ait extrait d’abord 
les prothémes et mis ensuite seulement les attributions pourrait 
aisément faire des erreurs analogues a celles que nous avons ren- 
contrées. 

S’il en est bien ainsi, et c’cst l’hypothése qui semble le mieux 
rendre compte des faits, il faut maintenant tirer les conséquences 
et done se montrer extrémement prudent avant d’accepter les 
attributions proposées par la collection Angers 250 - Ottob. 505. 
Dans les cas oii il y a divergence avec le nom doimé par les ser- 
mons, c’cst celui-ci qui doit sans hesitation étre préféré. Il faut done 
certainemcnt rejeter sans plus le prothéme Innocms argentum dividet 
et considcrer comme fortement suspeets les deux autres pieces 
attribuées a S. Bonaventure par la collection, le prothéme publié 
Inter alios vocationis modos et celui qui est inedit Nunc clamemus in 
celum. Scule la découverte de sermons surement bonaventuriens 
les comportant pourrait lever le doute en leur faveur 79 . 

S’il y a done quelques elements du t. IX de l’édition de Qua- 
racchi qui seraicnt a éliminer, on peut se demander par ailleurs si 
les éditeurs n’ont pas laissé de cóté plusieurs sermons qui auraicnt 
quelque raison d’etre attribués á S. Bonaventure et qui figurent 
dans le ms. París, B.N lat. 14595 80 ; ccttc collection a bien été 
utilisce par cux, mais surtout comme complément du ms. Milano, 
Ambros. A. 11. sup. 81 ; ce dernicr a sur le recueil parisién le grand 
avantage d’avoir des rubriques qui fournissent un luxe rarc de 
précisions, non seulement l’auteur et l’occasion liturgique, mais 
encore le lieu et le public, alors que París 14595 ne donne que de 


79 II faudra de meme éliminer sans hésiter des ocuvrcs de S. Thomas les prothemes 
Adaperiat Dominus (n° 18) et Que autem in celis sunt ( 11 o 35) et considérer á tout le moins 
comme tres doutcnx Sapientia confortabit (n° 2) et Anima mea liquefacta est (n° 40). 

80 Ce ms. porte le sigle B dans le t. IX (deux ou trois fois R par erreur) et est décrit 
p. XVI sous le n° 8; le Repertorium de Schneyer donne l’inventaire des sermons de sa 
deuxiéme et de sa troisieme partic pp. 636-648, n° 651-861. Comme le ms. de Milán, 
cettc serie comporte des schcmas qui sont surement á rapporter á d’autrcs qu’á S. Bona¬ 
venture: le scul qui porte une attribution est de Thomas de Lentino (n° 750); le n° 652 
est donne coinmc de magistri Arnaldi par Oxford Bodl. Ashmole 757, f. 345ra et comme de 
magistri Renaudi par Autun , S. 56 (51) f. 7rb); le n° 683 doit étre de Buisine-Eustache 
d’aprcs París , B.N. lat. 15956, f. 251ra (Schneyer, Repertorium II 42, n° 13); le n° 720 
est de Guibert de Tournai (Schneyer, Repertorium II, 294, n° 14), le n° 727 sans doute 
aussi (ibid. n° 154); le n° 753 est de S. Thomas (cd. Raulx 1880, II 219). 

81 A ma connaissancc, París 14595 n’cst utilisé seul que dans le sermón pour la fete 
de Ste Agathe (p. 513, n° 375). 
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tres banales indications purement liturgiques. Mais, alors que le 
ms. de rAmbrosienne ne contient que des sermons de tempore a 
part quelques sermons pour les fétes de S. Etienne et S. Jean l’Evan- 
gcliste, le ms. parisién contient un grand nombre de sermons pour 
les fétes des saints. A dire vrai, ces sermons ne sont que d’assez 
minees schcmas, mais étant donne la relative pauvrete du sane- 
toral par rapport au temporal dans le t. IX, il serait précicux d’avoir 
de nouvcaux elements, fussent-ils schcmatiques. Or, dans ces sclic- 
mas pour le sanctoral consenos dans París 14595, plusieurs res- 
semblent par leur structure ct par quelques expressions plus ca- 
ractéristiques heureusement conservées par l’abréviateur, a l’au- 
thentique prcdication bonaventurienne 82 . Ce ne peut ctre ici le 
lieu d’un examen détaillé ct je me contenterai de signalcr quelques 
cas oü il y a coincidence marquée entre quelques uns de ces sché- 
mas et des sermons dont l’appartenance a S. Bonaventure est bien 
ctablie par ailleurs. 

Je vais en effet donner maintenant une liste de sermons pour 
lesquels il est possible de citcr de nouveaux temoins. Cettc liste 
est incompléte, d’abord parce que je ne reprendrai pas des indica¬ 
tions deja publiées 83 , ensuite parce que certains des manuscrits 


82 Ainsi trouvc-t-oii saccr pour qualificr David (f. 137r, n° 711) ct Jcan-Baptistc 
(f. 121v, ii° 693); or S. Bonaventure use volontiers de cettc épithctc pour les person- 
nages antéricurs au Christ coinme Moísc (p. 97, n° 76; p. 122, n° 99), David (p. 320, 
n° 238), Isai'e (p. 166, n° 132; p. 170, n° 142) ct Jcan-Baptistc (p. 67, n° 36; p. 68, n° 38; 
p. 178, ii° 153; p. 495, n° 359). Par ailleurs, Bonaventure emploie fréquemment dans la 
división des ses thémes la serie cum dicit ( dicitur , dicunt ), cuín subdi t, cuín subinfert (dans 
presque tous les sermons de la series des sermones dominicales , ct ailleurs p. 221, n° 181, 
p. 296, ii° 223, etc.) ou cuín dicit , cum subdita cuín addit en inversant parfois les deux derniers 
verbes (p. 49, n° 25; p. 170, n° 142, 143, etc.); or ces series se retrouvent fréquemment 
dans ccrtaines parties de París 14595 (avec subinfert: f. 202r, n° 788; f. 215r, n° 808; f. 219v, 
n° 817, etc.; avec addit: f. 121 v, n° 693, f. 140v, n° 716; f. 151v, n° 729). Ajoutons cc- 
pendant que Pon trouve fréquemment aussi des divisions á quatre membres, tres rares 
chez Bonaventure avec une serie dicit y subdit , subinfert , subnectitur (f. 264v, n°792; f. 206r, 
n° 794, etc.), qui lui semble étrangére. II y aurait surtout lieu d’examiner les cas oú les 
schcmas peuvent etre rapprochcs de sermons anonymes plus dévcloppés, notamment 
lorsquc ceux-ci font partie de rccueils á coloration franciscaine marquée, tel Bordeaux 
402; ainsi le n° 691, f. 120v, semble corrcspondre a Bordeaux f. 52va; le n° 701, f. 128r, 
á Bordeaux f. 63va. 

83 Ainsi dans P. Glorieux, Sermons universitaires parisiens... (cf. ci-dcssus note 37) 
p. 51, n° 20; p. 53, n° 57; p. 57, n° 140; p. 59, n° 186; J. B. Schneyer, pp. 102-104 
(n° 250-257 et 260-261) de Predigten Albcrts des Grosscn in der Hs. Leipzig , Univ. Bibl. 683, 
dans Archivum Fratrum Praedicatorum 34 (1964) 45-106; Id., Repertorium pp. 636-641. 
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cites n’ont pas pu étrc examines entiérement faute de temps lors 
des visites dans les bibliotliéques et contiennent sans doute d’autres 
piéces bonaventuriennes 84 ; il y aurait d’ailleurs dans plusieurs cas 
a vcrifier s’il s’agit bien du sermón lui-meme ou seulement d’un 
resume ou d’une adaptation. 

Dans la liste qui suit, je doime les sermons dans l’ordrc de 
l’cdition de Quaracchi, avec tome et page ainsi que le numero du 
Repertorium de Schneyer. 

De decem praeceptis, coll. I (V 507 n° 468): schéma dans París, 
B.N. lat 16482, £ 322ra (dans un cahier de ce ms qui ne fait pas 
partie des sermons de 1261-1263). 

Trinité (V 535 n° 475): Bordeaux 402, f. 46; München Clm 
14761, £ 219v; Napoli, Naz. VIII.A.20, £ 236vb (avec prothéme 
Domine labia mea apenes); Vendóme 218, f. 125r. 

De regno Dei aescripto in parabolis evangelicis (V 539 n° 476): 
Durham, Univ. Cosin Ms. V.V.3, f. 3r. 

Noel II (IX 106 n° 80): Firenze, Naz. E.6.1017, f. 57vb (la ré- 
férence donnée dans l’édition á Troyes 951 est erronée). 

Noel lili (X11 ln° 81): il y aurait á examiner París, B.N. lat. 3735, 
f. 173 et Wroclaiv, Univ. 1.0.131, £ lOvb. 

Epiphanie II (IX 151 n° 125): Bordeaux 402, f. 19r; Durham, 
Univ. Cosin Ms. V.V.3, £ 109v; Laon 289, £ 55v; París, B.N. lat. 
3735, £ 90. 

Epiphanie V (IX 163 n° 128): München, Clm 14761, £ 234r; 
Vendóme 218, £ 116 v. 

Epiphanie XI (IX 167 n° 134): París, B.N. lat. 14595, £ 186r 
(Rep. n° 767). 

2e dim. de Careme III (IX 229 n° 16): París, B.N. lat. 14595, 
£ 35r. 

Lundi de Paques (schéma) (IX 288 n° 215): Kóln, Stadtarchiv 
W.8°.80, £ 49; París, B.N. lat. 3731, £ 40. 

Pentecóte V (IX 335 n° 249): París, B.N. lat. 14595, £ 243r 
(n° 854). 

S. Nicolás (IX 472 n° 342): Bordeaux 402, £ 302v; París, B.N. 
lat. 14595, £ 89r. 

S. Etiemic II (IX 485 n° 345): Troyes 2052, £ 44rb. Il faudrait 
vérifier París, B.N. lat. 18196, £ 20. 

St Agnés II (IX 505 n° 373): München, Clm 26941, £ 47ra. 


84 Ainsi Siena, Comutiale F. IX.19; Vendóme 218. 


5. Bonaventura II. 


33 
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S. Matthias I (IX 514 n° 376): París, B.N. lat. 14595, £ 107v 
(n° 674). 

Translation de S. Fran^ois (IX 534 n° 382): München, Clm 
23372, p. 119 (autre reportation, avec la precisión que fuit in uigilia 
ascensionis, done 1267): París, B.N. lat. 14595, f. 118r. 

S. Antoine (IX 535 n° 383): Bordeaux 402, f. 48rb; Manchen, 
Clm 14761, f. 247r; Troyes 2052, £ 64rb. 

Ste Marie-Madeleine I (IX 554 n° 390): París, B.N. lat. 14595, 
£ 126v (n° 699); 15952, £ 149vb. 

Ste Maric Madeleine II (IX 558 n° 391): París, B.N. lat. 15952, 
£ 149va. 

S. Laurent (IX 565 n° 394): Bordeaux 402, £ 66vb; París, 
B.N. lat. 14595, £ 131r (n° 704). 

S. Frangois I (IX 573 n° 396): París, B.N. lat. 14595, £ 149v 
(n° 726). 

S. Frangís II (IX 575 n° 397): Cambridge, Jesús Coll. Q.G. 6, 
£ 212r; París, B.N. lat. 3747, £ 356ra. 

S. Fran^ois III (IX 582 n° 399): Bordeaux 402, £ 244r. 

S. Fran<;ois IV (IX 585 n° 400): Bordeaux 402, £ 246. 

S. Fran^ois V (IX 590 n° 401): París, B.N. lat. 14595, £ 148r 
(n° 725); Vendóme 218, £ 125v. 

Sts Anges I (IX 609 n° 406): Durliam, Univ. Cosin Ms. V.V. 3, 
£ 64r. 

Sts Anges V (IX 622 n° 411): Bordeaux 402, £ 237v; Durliam, 
Univ. Cosin Ms. V.V. 3, £ 33r; París, B.N. lat 14595, £ 116v (n° 687; 
avec rubrique: Inuentio basilice deuote, done fete du 8 maij. 

Purification III (IX 648 n° 417): Bordeaux 402, £ 25ra; Durliam, 
Univ. Cosin Ms V.V. 3, £ 247r; Troyes 2052, £ 107va; Vendóme 
218, £ 102r. 

Purification IV (IX 649 n° 418): Durliam, Univ. Cosin Ms 
V.V. 3, £ 249r. 

Purification V (IX 653 n° 419): Troyes 2052, £ 55va. Il existe 
une adaptation cistercienne de ce sermón dans Erlangen, Univ. 
321, £ 33rb; Laon 289, £ 23v; München, Clm 4321, £ 192vb; Ox¬ 
ford, Bodl. Libr., Bodl. 677, £ 38r; París, B.N. lat. 3734 £ 6v ct 61v; 
3747, £ 267ra; Poitiers 98 (313), £ 67vb; Rouen A. 560 (643), £ 
24vb; Torillo, Naz. D.VI.l, £ 85rb; Valencia, Cabildo 284, £ 49rb; 
le sermón y cst precede d’un protheme Bonus homo de bono thesauro 
cordis sui proferí bona. 
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Annonciation II (IX 659; n° 421): Bordeaux 402, f. 27vb; 
Durham, Uttiv. Cosin Ms. V.V. 3, £ 255r; Laon 295/1, f. 152r; 
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V.V.3, f. 255r. 

Annonciation VI (IX 682 n° 426): París, B.N. lat 14595, 
f. llOv (n° 679). 

Assomption I (IX 687 n° 427): París, B.N. lat. 14595, f. 138r 
(n° 713). 

Assomption III (IX 693 n° 429): París, B.N. lat. 14595, f. 134v 
(n° 708); Wien, N.B. ser. nova 3924, f. 83rb. 

Assomption IV (IX 695 n° 430): Cambridge, Jesús Coll. Q.G. 6, 
f. 216r; Durham, Univ. Cosin Ms. V.V. 3, f. 78r; París, B.N. lat. 
10698, £ 71vb. 

Assomption V (IX 699 n° 431): Bordeaux 402, f. 68va; Erlangen 
322, f. 195ra. 

Nativité de Marie I (IX 706 n°433): Bordeaux 402, f. 79r; Durham, 
Univ. Cosin Ms. V.V. 3, f. 244r; Firenze, Naz. E.6.1017, f. 81 vb; 
Siena, Com. F.IX.19, £ 28rb; Vendóme 218, f. 131r. 

Nativité de Marie II (IX 708 n° 434): Durham, Univ. Cosin 
Ms. V.V.3, f. 235v; Laon 293, f. 181v; Padova, Antón. 552, f. 205r; 
Vendóme. 218, f. 134v. 

Nativité de Marie III (IX 712 n° 435): Durham, Univ. Cosin 
Ms V.V. 3, f. 241 v; Vendóme 218, f. 136r. 

Nativité de Marie IV (IX 713 n° 436): París, B.N. lat. 3735, 
f. 21; 15952, f. 132ra. Cf. Napoli, Naz. VIII.A.20, f. 248ra. 

Nativité de Marie VII (IX 721 n» 439): Firenze, Naz. E.6.1017, 
f. 82va; Siena, Com. F.IX.19, £ Ira. 

De diversis II: De redemptione nostra (IX 725 n° 441): Bordeaux 
402, f. 36ra; Durham, Univ. Cosin Ms. V.V. 3, f. 104r; München, 
Clm 14761, £ 219v; Napoli, Naz. VIII.A.20, £ 130va; París, B.N. 
lat. 14595, f. 83v (d’aprés la place dans le ms. et la rubrique du sché- 
ma précédent, il s’agit d’un sermón in parasceve ); Vendóme 218, 
f. 109v. 


Johannes Baprist Schneyer 
Freiburg 


DAS BILD DES PREDIGERS BEI BONAVENTURA 


Summarium. - Bonaventura Ínter alios pracdicatorcs mcdii 
acvi prothcmatibus sic dictis ut introductionibus sermonum 
utebatur et in cis cogitationcs suas de officio ct missione, de 
potcntiis et virtutibus praedicatoris mcntibus auditorum man- 
dabat. Collectioncs sermonum non paucac Fratrum Mino- 
rum dcindc Bonavcnturam ut pracdicatorem ct magistrum 
cgrcgitun testantur. 


Der hcilige Bonaventura war schon ais Student in París dcm 
Franziskanerorden (1243) beigetreten und hatte sich damit dcm 
Predigteifer und der Prcdigtzucht 1 dieses jungen Ordens ange- 
schlossen. 

Dank seiner Begabung offnete sich ilim die Laufbalm des Uni- 
versitátslehrers, die cr ais Bakkalaureus, Lizenziat, Doktor der 
Theologie bis zum Amt des Magister rcgens (1254) durcheilte, ein 
Amt, das ihn wiedcr ausdrücklich auf die Predigt 2 verpflichtetc. 
Und diese doppelte Verpflichtung wurdc gegcn Ende scines Lebens 
und Wirkens durch seine Ernemrung zum Kardinalbischof von 
Albano (1273) noch feicrlich besiegelt; war doch das Predigen 
schon in fríiher Zeit eine vorzüghch Amtspflicht des Bischofs. 

Mit welchem Eifer sich Bonaventura seinern Amt ais Prcdiger, 
für das er wie nur wenige bcgabt war, widmete, darüber gcben 


1 Vgl. Wadding, Anuales tom. I (1208-20). Anno 1220, toin. III (1235-55). Aunó 
1243, Quaracchi 1931. 

2 Siehc P. Glorieux, Rcpertoirc des maitres en theologie de París an XÍIIesiecle 1,17-18 
(París 1933) und die dort angegebene Litcratur. 
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am bcstcn seine Predigten AufschluB. Es sind bci weitem nicht 
alie seine Predigten iibcrliefert und von den auf uns gekommenen 
Stücken sind vicie nur ais mehr oder weniger ausfülirliche Predigt- 
schemen erhalten. Dennoch zeigt uns schon der Übcrblick iiber 
seine Sermones de tempore, de sanctis, de beata María Virgine 3 , 
seine Collationes in Hexaémeron, de decem praeceptis, in evan- 
gelium Johannis, seine Sermones de rebus theologicis 4 das AusmaB 
seines Predigtwirkcns. Beachtet man dazu noch dic Rubriken seincr 
Predigten, dic uns mituntcr die Zcit, den Ort, den Zuhórerkreis 
angeben und die uns seine Prcdigtmission von der Zeit des Pariser 
Bakkalaureats bis knapp vor seinem Todcstag auf dem Konzil 
von Lyon (1274) und in der raumlichcn Spannwcite von Barcelona 
über Montpellier und Lyon bis Koln und von Paris übcr vcrschie- 
dcne Stadtc Italiens bis Rom, und zwar vor Papsten und Kardi- 
nálen, vor Konigen und Fürsten, vor den Magistern und Studenten 
verschiedener Univcrsitáten, vor Monchen und Normen und nicht 
zulctzt vor dem Volk aufzeigen, dann stcht ein Prediger vor uns, 
der mit dem Einsatz sciner groBen Tálente, mit dem Aufgebot 
seines von Plato und Augustinus gepragten Wissens und mit der 
Zündkraft seines glühenden Herzens wcit über scin Volk und sein 
Land, übcr seine Schule und seinen Orden hinaus die ganzc Kirche 
überstrahlte. Wenn uns also Bonavcntura ein Bild des Predigers 
entwirft, dann wissen wir, daB er es nicht nur der Schul- und Or¬ 
den stradition, nicht nur sciner wcit reichenden Beobachtung und 
Erfahrung entlehnt, sondem daB es seinem cigenen Beten und 
Meditieren, aus seinem innersten Sehncn und Vcrlangen, aus seinem 
cigenen Wachsen und Reifen geformt ist. Ein echtes, gültiges 
Bild des christlichen Predigers zu cntwerfen, war sein Anliegen, 
es moglichst lcbcndig, moglichst kraftvoll zu gestalten, war sein 
dauerndes Bemühcn, und die Züge, dic cr in so vicien Predigten 
hcrausarbeitete, die Tupfen und Lichter, dic er dicsem Bild da 
und dort aufsetztc, waren seine innersten Erkcnntnissc und Er- 
fahrungen Das Predigerbild, das bei Bonavcntura aufleuchtet, ist 
sein eigenes Bild. In seinen Predigten entwirft er uns sein Selbst- 
bildnis. 

Der heiligc Bonavcntura hat einc Abhandlung de arte pracdi- 


3 Sic sind im Band IX sciner Opera omnia , Quaracchi 1901 zusammcngcfaBt. 

4 Sic sind in den Blinden V und VI der glcichen Ausgabc zu finden. 
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candi geschrieben °. Er faüt darin seine Gedanken übcr die Anlage 
und Ausführung der Predigt zusammen. In seincn Sermones, aber 
legt er uns eine Fiille von homilctischen Lcitsatzen vor, die uns 
gestatten, sein Bild des christlichen Predigers in vicien Einzelzügen 
naclizuzeiclmcn bzw. zusammenzusetzen. Die meisten und besten 
seiner Gedanken iiber die Predigt hat er in seinen Prothemen 5 6 
zusammengedrángt. Das Prothema ist eine Kurzpredigt mit einem 
eignen Thema, das von vielen Predigem der Hochscholastik 7 statt 
der Prcdigteinleitung (introductio) gewáhlt wird und das mit seinen 
meist, wenn auch nicht immer verwcndeten homiletischen Leit- 
regcln, die seinen Inhalt ausmachen, auf die Hauptpredigt bzw. 
auf das Gcbet vor der Predigt hinführt. Durcli diese Prothemen 
machen die Prediger ihre Hórer bzw. ihrc Gemeindc mit ihrcm 
Amt und ihren Aufgaben ais Prediger vertraut, so daC uns die 
Hochschatzung der Predigt in jenem Zeitalter, das Konige und 
Ritter, Magister und Studenten, Pricstcr und Monche, Bürgcr 
und Bauern, Damen und Dirnen, Frauen und Magde 8 vor die 
Kanzel fiihrte, und das an alien Sonntagcn und an den zahlreichen 
Feiertagen des Mittelalters, nicht nur am Vormittag zum Hochamt 
sondern auch oft am Nachmittag zur Vcsper- (im Spatmittclalter 
zur Abend-) Predigt (collatio), selbst an manchen Werktagen vor 
allem der Advenís- und Fastenzeit 9 , verstandlich wird. Durch die 
Prothemen hicltcn sich aber auch die Prediger selbst einen hellen 


5 Opp. IX (1901), 8-21. 

6 Zum Bcgriíf vgl. A. Lecoy de la Marche, La chaire fran$aisc an mayen age 2 , 
París 1886, 292-95; E. Gilson, Michcl Menot et la technique du sermón médiéval t Revuc d'hist. 
francisc. II (1925); E. Cantini, La technica e índole del sermone mediovale ai sermón i di S. An¬ 
tonio da Padoua, Studi Francescani 31 (1934). 

7 Ncben Bonaventure verwenden vorzüglich das Prothema Jacobus v. Vitry, 
Johannes Rigaldi, Antonius v. Padua, Johannes v. Aragón, Friedrich Visconti, 
Jacobus v. Lausanne, Guido v. Evreux, Nicolaus v. Gorram ua. Vgl. zu diesen Pre- 
digern jetzt J. B. Schneyer, Rcpertorium der lateinischen Sermones des Mittelalters I-IV, 
Münster 1969 flf. Vgl. auch die Studic J. B. Schneyer, Die Unterwcisung der Gemeindc iiber 
die Predigt bei scholastischcn Predigem. Vcroffcntlichungcn des Grabmann-Institutes NF 4, 
Padcrborn 1968, wo die Bcdcutung der Prothemen für die Homiletik darlegt wird. 

8 Die Bcteiligung der einzelncn Volksgruppcn und Stande laCt sich sowohl aus 
manchen Predigtrubrikcn, die auf die anwcsenden Personen und Stande hinweisen, und 
Anrcdcn wie auch aus einzelnen Sammlungcn von Sermones ad status (Jacobus v. Vitry, 
Guibert v. Tournai) cntnchmen. 

9 Auch übcr die verschiedcnen Zcitcn und Ortc der Predigt geben die Rubrikcn 
manchmal AufschluB. 
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Spicgel vor, der ihnen daucrnd ihr hohes, schweres Amt mit seinea 
zur Tugend und Heiligkeit spornenden Aufgaben zeigte. 

Dic Prothemen des heiligen Bonaventura liegen uns in der 
auf dem Fundament zahlreicher Handschriften 10 gründenden und 
von seinen Ordensbriidern sorgfíiltig erarbeiteten Ausgabe seincr 
Predigten 11 vor. Sie sind uns zumeist ais knappc Dispositionsformen 
iiberlicfert. Aus ihrer dem Thema entnommenen bzw. ihm ange- 
paCtcn, dreitciligen Gedankcnfassung laCt sich die Vorstcllung, "die 
Bonaventura vom christlichen Prediger hatte und die cr seinen 
Zuhorem einpragen wolltc, deutlicli ersehen. 

Schon dic Ñamen, die den Prediger kennzeichnen, Engel Gottes 
(222a) 12 Bote Gottes (242b), Blitz (163a), Stimme (538b) deuten 
auf sein besonders nahes und enges VerhSltnis zu Gott. Es ist cines 
seincr Merkmalc für Gott, fiir Gottes Wort, ftir Gottes Anliegen 
offen zu sein. Denn das Predigtwort kommt nicht vom Menschen, 
sondern von Gott (626-27). Es ist cin Wort vom Himmel sowohl 
seinem Ursprung wie seinem Ziel nach. Von Gott kommt es, zu 
Gott weist es (626b). Gott selbst, das Lob sciner Herrlichkeit, die 
Verherrlichung seincr Majcstat ist hóchster Sinn und Ziel der 
Predigt (627a). 

Das Predigtwort ist so tief auf Gott bezogen, so wesentlicli 
mit ihm verbunden, daB es ihm ganz zugeeignet werden muC. 
« Nicht ihr seid es, die sprechen, sondern der Gcist eures Vaters, 
der in euch spricht» (Matth. 10,20 (330, 731). Der Mund des Prc- 
digers ist Gottes Mund, Gottes Stimme. De’* Prediger ist« organon » 
des Heiligen Geistes (314). Ais Gottes Wcrkzcug kann der Mensch, 
auch der Prediger, so unbcdcutend, so unwesentlich werden, daO 
manchmal cin boser Mensch gute, nützliche, trostliche Wortc sagt. 
Dann spricht durch ihn der Hcilige Geist (626). So ist es dem 
Balaam ( Nutn . 24,5 íf) und dem Kaiphas (Joh. 11,51) geschchen. 
Freilich bemerkt Bonaventura dazu: Durch bosc Menschen spricht 
Gott zum Nutzen der Zuhorer, nicht der Sprcchcr. Sie wirkcn das 
Heil der andem, nicht das Ihre. Besser warc es, daB sie sich selbst 
retteten und nicht andere bclehrten, ais daB sie vicie unterrichten 
und selbst zugrunde gehen. 

10 Siche Opera omnia , IX. Prolegomena cap. II, XV-XXI. Vgl. auch die Handschrif- 
listen bei J. B. Schneyer, Rcpcrtoriutn I, 615, 623-24. 

11 Siehe Anm. 3 und 4. 

12 Dic arabischen Ziífcrn verweisen auf dic Seitc, dic Buchstaben a und b auf dic 
Kolunmc des Bandes IX der Quaracchi-Ausgabe. Andere Biindc werden cigens angegeben. 
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Auch für den Prediger gilt das Wort des Propheten Isaías (61,1): 
« Der Geist des allmachtigen Herrn ruht auf mir; denn mich hat 
der Herr gesalbt, rnich gesandt, den Dcmütigen frolie Botschaft zu 
bringen » (231). Erst die Salbung durch Gottcs Geist, die im Sakra- 
ment der Taufc begann, in der Firmung fortgesetzt, im Wcihe- 
sakrament vollendet wurde, macht den Prediger zum tauglichen 
Instrument in Gottes Handen, macht ihn zum Wortführcr des 
ewigen gotdichen Gesprachs unter den Mcnschen, das der dreifal- 
tige Gott von Ewigkeit her mit sich begann, durch sein Schop- 
fungswort in die Wclt hineinsprach, durch die Propheten des 
Alten und durch die Apostcl des Neuen Blindes in den Heiligcn 
Schriften ofFcnbartc, durch seinen eingeborenen Solni, unsern 
Herrn Jesús Christus bcsiegeltc und nun unter den Menschen durch 
seine von seinem Geist gepragten und erfüllten Predige- künden 
und vollenden laCt, damit Engel und Mcnschen auf Gottcs Ruf 
und Rede hin eine gemeinsame, alie Ewigkeit durchhallcnde 
Antwort geben konnen 13 . 

Zur Salbung, zur inneren Ausrüstung des Prcdigers, muB die 
Sendung, der jiuBere Auftrag zur Predigt, hinzukommen. Sic gcht 
allein auf Gottes Wahl und Willcn zurück, die er nach Christus 
durch seine Apostel und ilire rcchtmaBigen Nachfolger ausübt. Sie 
gibt dem Prediger die notwendige Autoritat (453-36, 600-01). 
Der frcien Erwahlung Gottes solí der Mensch durch Gehorsam 
und Unterwerfung antworten (231). 

An anderen Stellcn (zB in Hexaém. coll. 1 n. 13; V. 331b) 
laBt Bonaventura Christus sclbst den Prediger und Lehrer sein, der 
die Menschenseelc durch das Mitwirkcn des Prcdigers geheimnis- 
voll anspricht: Christus hat seine Kathedra im Himmel und lchrt 
im Inncrn. Bonaventura folgt hier einem Gedankcn des hl. Augusti- 
nus 14 , der das tiefe Geheimnis, wie Gottes Wort die Menschenseelc 
beriihrt, staunend bedacht hat, das dami spater gerade die groBcn 
Prediger 15 bewundert und verehrt haben. 

Freilich muB Gottcs innere Stimmc in Horcr auf cin bcrcitctcs 
Herz treffen. Es muB ebenso wie das Herz des Predigcrs offen 
sein für Gottes Wort, es muB, kurz gesagt, vom gleichcn Gottes- 


13 Vgl. dic trefflichc Studic E. Eilers, Gottcs Wort. Einc Theologie der Predigt nach 
Bonaventura. S. 48, Frciburg 1941. 

14 Augustin in 1 Joh. 3, 13; PL 35, 2016. 

15 zB Bossuet, Sur la parole de Dicu, Predigt ani 2. Fastcnsonntag 1661. 
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geist erfiillt sein. Daiin crst kann das Wort des Predigers das 
Zwiegesprách zwischen Gott und der Seelc anregen. Ich spreche 
schlecht, meint Bonavcntura, wenn der Heilige Geist nicht in mir 
ist, und ilir hort schlecht, wenn der Heilige Geist euch nicht die 
Oliren offnet. Unsere Kunst beruht darauf, daC der Heilige Geist 
in uns spricht und daC cr unsere Rede hóren laBt. Wir (Prediger 
und Horer!) verstehen nichts auBcr durch den Hciligen Geist (314). 

Vor dem geheimnisvollcn Walten des Gottesgeistes in der 
Menschenseelc wird der Prediger sich seiner ganzen Ohnmacht und 
Schwache fiir das Heilswerk des Gotteswortes bewuBt. So gibt es 
fiir ihn keine andere Haltung Gott und auch den Horern gcgcnübcr 
ais ganz bereit, ganz horig, ganz demiitig zu sein. Am Bcricht vom 
reichen Fischfang (Luk. 5,1-11) macht Bonavcntura den Predigern 
das Unzulangliche des menschlichen Vcrmogcns fiir die Predigtar- 
beit klar (74). « Hcrr, die ganze Nacht hindurch haben wir uns 
abgemüht und nichts gefangen. Aber auf dein Wort hin will ich 
die Nctze auswerfen ». Alie Arbeit des Predigers, die Predigt ent- 
werfen und ausführen, ihre Gedanken mit Autoritaten festigen, sic 
mit Beispielcn und Gleichnissen erklaren, ist citel und unfruchtbar. 
Seine Worte blciben dunkel und fmster und führen zu Irrtümern, 
wenn er nicht zuvor den Hcrrn bittet, die Predigt ins Licht der 
Wahrheit zu führen und die Unfruchtbarkeit der menschlichen 
Arbeit in Erfolg und Scgen zu wandcln. Ohne das Licht gottlichcr 
Weisheit konnen wir nichts Erbauliches sagen (í Kor. 12,3) noch 
Heilsames denken ( Job 28,19) noch Vcrdicnstvollcs wirken ( Joli. 
15,5) (179). Ohne Gottcs Scgen bleibt die Predigt fmster, bedriie- 
kend, unfruchtbar (75a, 586a). Wer aber das Versagen seiner 
menschlichen Kraft vor Gott erkennt und bckennt und sich in 
instandigem Gebet an Gott um Hilfe wendet, dem stromt der 
Segen gottlicher Freigebigkeit in Fiillc zu (204, 330b, 430). 

Da wird im Prediger zuerst und vor allem das Einverstandnis 
mit Gottcs Wahl und Ruf, die rechte innerc Einstellung zu seinem 
Beruf, der Wunsch und das brennende Vcrlangen gewcckt, Gottcs 
Ehre und das Heil der Seelen zu suchen (133). 

Daim wird der Prediger betend und meditierend in Gottcs Gc- 
heimnisse, wie sic vorziiglich in der Heiligcn Schrift niedergelegt 
sind, einzudringen suchen (456b, 622). Der Prediger muB zuerst 
Horer sein, Horer auf Gottes Stimmc in seinem Innem, Horer auf 
Gottes Wort in der Schrift, bevor er künden, bevor cr Gottes 
Bote sein kann (64a). Wie die Engel zuerst Gottcs Geheimnisse 
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schauen und erkeimen, bcvor sie seine Boten werden. Er braucht 
ein heiliges Wissen, um seine groBc Aufgabc, wie Christus das 
Reich Gottes zu verkünden (V, 539) und die Herzen der Menschen 
auf Christus auszurichten und auf Christi Wegen zum Heil zu 
füliren (463, 538), erfiillcn zu komien. Dieses Wissen kann er nur 
crwcrben, wenn er Gottes Sprache versteht. Gottes Sprache aber 
ist der Heilige Geist. Nur im Heiligcn Gcist kann er Gott verste- 
hen, der zu scinem Herzen spriclit. Wenn die Predigcr und Lchrer 
nur zu den Ohren reden, bewirken sie niclits. Gott muB im Herzen 
durch seine Gnade sprechen (463). Hicr begegnet uns wieder der 
Gedanke des heiligen Augustinus, den auch Gregor d.Gr. (liom. 
in cvglia 30 n. 3) übernommen hat. Es fallt uns schon schwer gc- 
nug, die sichtbarcn, irdischcn Dmge zu erforschen, wie sollen wir 
dami die geistigen und geistlichen Dingc verstehen ? Nur durch 
den Heiligen Geist konnen wir sie erfassen (609). 

Mit glühender Sehnsucht und frommem Bctcn um Gottes 
Bcistand muB sich bei jedem Prediger ernsthaftes Studium und 
dauernde Betrachtung verbinden (456). Vicie wollen chcr lehren ais 
lcrnen. Dcshalb sind ihre Worte oft eitel (201b) 16 . Eine demütige 
Geistcshaltung und cifrigcs Studium sind unabdingbar für die 
Eignung zum Prcdigamt (600-01). Gott hat die Heilige Schrift 
ais reich gedeckten Tisch zubcreitet. Ps. 22,5: « Du hast vor mir 
einen Tisch bereitet» (Vatikan, Ottob. lat. 505 f. 40rb 17 ). Er setzt 
mit Wasser gemischten Wein vor. Das Wasser ist der reine Wort- 
sinn, der Wein das mystische, tropologischc und anagogischc 
Verstándnis der Heiligen Schrift (472-73). Ein hartes Gestein ist 
der Buchstabe der Heiligen Schrift. An sich genommen tragt er 
keinerlei Leben in sich, keine SüBigkcit für den Geist, kcine Erquic- 
kung für das Innere. Wenn aber der Heilige Geist zum Buchstaben 
kommt und ihn zu einem im Heiligen Geist verstehbaren Buchstaben 
macht, dann spendet er Honig und OI aus dem harten Felsgestcin 


16 Diesen Gcdankcn hat auch Bernhard v. Clairvaux betont in der 18. Ansprache 
übcr das Hohclicd: «Dcin Ñame ist wie ausgegossenes ól» ( Cant . 1,2): « Mach dich 
zum Behalter, nicht zum Kanal. Denn ein Kanal nimmt auf und gibt fast zu gleichcr 
Zcit wieder ab. Ein Behalter aber wartct, bis er voll ist... Kanale haben wir heute lcidcr 
Gottes vicie in der Kirche, Behalter aber schr wcnigc... Sie sind gcncigter zu reden ais 
zu hóren, bcreit zu lehren, was sie nicht gelernt haben, voller Sucht líber andere zu 
hcrrschcn, oline sich auf Sclbstbehcrrschung zu verstehen ». 

17 In dicscr Handschrift sind vcrschicdcnc Prothemcn enthalten, darunter auch 
cinigc von Bonaventura. 
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und von diesem Honig und Ó1 nahrt sich das Volk Gottes (473a). 
Unter dem Houig versteht er den tropologischen Sinn der Hei- 
ligen Schrift, was zu tun und was zu lassen ist, er weist auf das aktive 
Leben hin. Das 01 faBt er ais den anagogischen Sinn der Schrift 
auf, der auf das Leben in Betrachtung und Gebct hinweist, der 
die Secle zu den ewigen, himmlischcn Gütern herhebt (472-73). 

Mit dem Schriftstudium muB der Prediger das Vaterstudium 
verbinden, um die Wahrheit zu bekraftigen (314a). Gottes Wort 
in der Heiligcn Schrift und die Zcugnisse der Vater, die uns dartun, 
wie die Vater das Schriftwort aufgefaBt und vcrstanden haben, 
also Schrift und Tradition, sind die beiden Saulen, die die Wahrheit 
den Prcdigt tragen. 

Hier vergleicht nun Bonaventura die Prediger mit den Magden, 
die die Speiscn und Getranke zu reichen haben. Die Prediger sind 
die Mágde des Gotteswortes wegen ihrcr Dienststellung, wegen 
ihrer menschlichen Unzulanglichkcit, wegen ihres Mitleids mit 
den Gasten (Horern!) und wegen ihrer Fruchtbarkcit an guíen 
Werken (731). 

Ein Prediger muB also iiber eine Fiille von Wissett verfügen 
(212). Seine Lehre muB gesund, klar und sicher scin (74, 153, 179). 
Er muB ja Geist und Herz seiner Zuhorcr erlcuchtcn konnen (215, 
641a). Ein Prediger, der zu wenig Wissen hat oder auch zu wenig 
Heiligkeit, um scin Wort durch ein beispiclhaftcs Leben zu be¬ 
kraftigen, glcicht der Ruth, die hinter den Schnittern dreinging 
und einzelne Áhren auflas. So muB auch er den Schnittem, das 
hciBt den groBen Predigern, den Apostcln oder auch modernen Pre- 
digcm, die da einen besonderen Vorrang haben, folgen und sich 
an ihr Wissen und ihrc Predigten halten (470). Aber es ist kaum 
moglich zu einem groBen Wissen zu gelangen, zu cincm groBen 
Prediger zu werden ohne groBe Schnsucht. Die sichcrstc Disposi- 
tion, um die Gcheimnisse der Heiligcn Schrift zu erfassen, ist die 
Sehnsucht. Nur die Schnsucht vereint die Secle mit der Form, unsere 
menschhchc Vernunft mit der gottlichen Weisheit (467). 

Dann gleiten die Gcdanken Bonaventuras zu einem anderen 
Bild, das er bei Mattli. 24,45 gefunden hat. «Wer ist der treue nnd 
verstandige Knecht, den scin Herr iiber scin Gesinde setzte, um ihm 
zur rechten Zcit Speise zu geben ? ». Ais treu kann ein Prediger nur 
gelten, wenn er in all seinem Tun nichts ais Gottes Ehre sucht, 
also nicht seinen eigenen Vorteil, nicht scin eigenes Lob, nicht die 
Gunst der Mcnschen. Ais verstandigen Knecht aber erweist er 
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sich, wenn er die Speisc des Gottcswortes zur rechten Zcit reicht, 
wenn er sie nach der AuFnahmeFahigkeit seiner Zuhorer austeilt, 
nicht zu hoch, nicht zu seicht, nicht zu gcdrángt und allzu kurz 
(575). Frcilidi ist es schwierig, liier immer die rcchtc Mitte zu 
trefFen. Zu vicien Malen versagt da der Prediger. Er bildet sich 
ein, gut zu sprechen, da er viel Gutcs ausgewahlt hat, und wird 
doch manchmal nichts erreichen. Wemi ich allzu lau spreclie, meint 
Bonaventura, fiirchte ich Gottes Zorn. Wemi ich aber das Lob 
des hl. Franziskus allzu rcich entfalten wollte, meinen einige 
(Zuhorer), ich will niich damit selbst loben. Es ist also schwierig 
Fiir niich, das rechte MaB zu finden (575). 

Dabei betont Bonaventura im AnschluB an Job 27,17 « Das 
Silber wird der Unschuldige teilen »: Je wertvoller cine Sache ist, 
cinen desto gcwisscnliafteren Diencr fordert sie (731). Die Prcdigt 
beginnt bei jedem ilirer Diener einen LáuterungsprozeB. Sie reinigt 
ihn von seinen Sünden. Sie crlcuchtet seinen Verstand, die Wahr- 
heit recht zu erfaBen. Sie vollendet ihn durch scine Vcrcinigung 
mit Gott (73, 345b, Vatikan, Ottob. lat. 505 f. 38ra). Dann erst 
ist er rein und lauter genug, um seinen Dicnst an Gottes Wort 
zu tun. 

Wenn ein Prediger sich müht, die Wahrheit zu erkennen, fülirt 
ihn sein Beten und Forschen zur Quelle aller Wahrheit, zu Jesús 
Christus. Er ist das Wort, das der Vater von Ewigkcit her spricht, 
er ist die Mitte der drei gottlichen Personen. Er ist das Wort, das 
Gott in die Welt gesprochen hat, er ist die Mitte, der Mittler 
zwischen Gott und den Menschcn (1. Tim. 2,15). «Alies ist durch 
ihn und auf ihn hin geschafFen und alies hat in ihm Bcstand » 
( Kol . l,16f). «In ihm sind alie Schatze der Weisheit und Erkcnnt- 
nis verborgen» (Kol. 2,3). Er ist die Mitte alie»- Dinge (V, 329). 
Er ist auch der Mittelpunkt der cliristlichcn Prcdigt. Er ist der 
Ursprung jeder wahren Erleuchtung zum Wissen, jeder echtcn 
Untcrweisung zur Bcgnadigung, jeder Fruchtbarcn Rede zur Be- 
lchrung (30). Bei der Auslegung von Joh. 3,31 « Wer von oben 
kommt, ist über alien. Wer von der Erde stammt, gehort zur Erde 
und redet nach ihrer Art. Wer aus dem Himniel kommt, ist hoher 
ais alie » bemerkt Bonaventura: Johannes der TauFer hat sich nicht 
Fiir würdig gchaltcn, von Christus zu sprecher. So weit der Flimmel 
von der Erde entFernt ist, so weit ist unsere Einsicht von Christus 
entFemt. Darum miissen wir Gottes Gnade erbitten, wenn wir 
von Christus reden wollcn (667). Dann erst kann die Prcdigt zum 
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Boten werden, der uns Nachricht bringt von unserem wahrsten 
Freund Jesús Christus. Mit Freude sollcn wir diesen Boten aufheh- 
men (569b). 

Neben seiner Gcistesbildung muC der Prcdiger um seine Her- 
zensbildung bemüht scin. Von ibr gebt erst Macht auf das Leben 
seiner Hórer aus. Wenn auch Bonaventura in seinen Prothemen 
die einzelnen Tugenden und AfFekte immer wieder hervorhebt, 
die Demut und Selbstbescheidung (23), die Gefalligkcit und Frci- 
gebigkeit (24, 198), die Untadelhaftigkeit und Freundlichkeit im 
Umgang (23a, 196a), die Keuschhcit (145) ua, so fafit er sie doch 
meist in der Glut der Gottes- und Náchstenliebe (129, 215, 231) und 
in eincm heiligen Lcbenswandel (145, 215) zusammen. Durch das 
Prothema Ps. 118,66 «Lehre niicli Giite, Zucht und Erkenntnis» 
laCt cr sich sagen, daC der Prediger von der Náchstenliebe entflammt 
sein muC, liat er doch auch bei Grcgor d.Gr. gelesen (hom. in 
evglia 17 n. 1): « Wcr keine Náchstenliebe hat, darf das Predigtamt 
keineswegs annehmen». Ebcnso muB sich ein Prediger durch 
Heiligkeit auszcichnen (215). Und wenn schon, wic ihm Mal. 2,7: 
«Die Lippcn des Priesters sollen die Weisheit bewahren» nahe 
legt, die weisende Macht des Wissens und die Gcwanddicit des 
Auftretens fiir einen Prediger notwendig sind, so müssen diese 
Fahigkeiten doch erst durch die Überzeugungskraft cines heihgen 
Lebens fruchtbar werden. Aus Ps. 67,12: «Gott gibt das Wort 
den Frohboten mit groBcr Kraft» ersieht cr, daB der Prediger cine 
drcifache Kraft vonnoten hat, die Vortragskraft, die sich an 
die Sinne wendet, die Auslegungskraft, die den Verstand angeht, 
die Eindruckskraft, die das Hcrz bezwingen solí (250). Vom Leben 
eines Prcdigers muB eine bestimmende, bewegende Kraft ausgehen 
(133, 222). Dann erst kann das Gotteswort in der Predigt zu cinem 
Wort der MáBigung, der Klughcit, der Gerechtigkeit, der Tapfcr- 
keit und Standhaftigkeit werden (224-25). 

An einem Prediger sollte alies predigen. Wie die Stimme sich 
ganz ausspricht, so muB alies, was in einem Prediger ist, sich hinge- 
ben. Johannes der Taufer war ein solcher Prediger. Alies an ihm 
predigte, sein Leben und Auftreten, sein Lcbensuntcrhalt, seine 
Nahrung, seine Kleidung und sein Aufcndialtsort. So wurden 
seine Worte gut und erbaulich (538). 

Was wir mit dem Mund verkünden, müssen wir im Wcrk 
erfüllen (197b). Ein schandliches Leben macht die Predigt ver- 
achdich (201b). Wergut predigt, aber ein schandliches Leben führt. 
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weist Gott darauf liin, wic er bestraft werden muB (582b). Glcich 
einem Elias ( Eccli . 48,1) muB sich der Prcdiger íiber das Vergan- 
gliche dieser Welt erheben und vom Feuer der Gottes- und Nách- 
stenliebe entflammt sein (129a), oder wie Bonaventura das 
gleiche Prothcma an einer anderen Stclle intcrpretiert, muB der 
Predigcr von der Flcischeslust sich fcrn halten, von der Wahrheit 
des Evangeliums erleuchtet und von der Liebe zu Gott und dcm 
Náchsten entflammt sein (192a). Dcnn unser inncrer Mensch ist 
nach seiner dreifachen Beschaffenlieit verdorben, das Begehren 
unserer Sinne, das Streben unseres Herzens und das Dcnken unseres 
Vcrstandes (441). Da muB gerade der Predigcr gegen Geiz und 
Bcsitzgier durch cin armes Leben, gegen sinnliches Begehren durch 
ein keusches Leben, gegen Stolz und Hoffart durch cin gehorsames 
Leben vorgehen (197b, 450). Das Eindringen in Gottes Weisheit 
und ihre Áufnahme in sein Leben muB ihn wider Nachlassigkeit 
und Lauheit, wider Unwissenheit und Blindheit, wider die Hitze 
des Begehrens und wider die Dürre des Geizes wappnen (418-19). 
Daim crst wird ihm, wie Bonaventura im AnschluB an das Pro- 
dicma Prov. 15,26 « Ein Greucl sind dem Hcrrn bose Gedanken, 
aber eine reine Rede besteht herrlich vor ihm» ausfuhrt, cine 
lautere Predigt gelingen, die nichts Falsches an sich hat, die sich 
nicht in schonen Worten ergeht, die die Wahrheit zu sagen wagt, 
die Abwesende nicht beschamt, die sich nicht verstellt und anderes 
im Herzen hegt, ais sic mit dem Mund ausspricht (633). Denn « die 
Worte des Herrn sind rcin wic Silbcr, das im Feuer bewahrt ist, 
im irdenen Tiegel erprobt und siebenmal gereinigt ist» (Ps. 11,7). 

Um den Erfolg der Predigt zu stützen, ist auch ein sicheres 
und gewandtes Auftreten wichtig. Wiederholt komrnt Bonaventura 
darauf zu sprechen. Wenn die Predigt sich auch an die Kirelie 
richtet (V, 329a) weim sic auch an die Gemeindc der Glaubigen 
ergeht, so muB sic doch immer mit vielen lauen, gleichgültigen, 
zerstreuten, ja auch abwcisenden und feindseligen Zuhorem reclinen. 
Eine gewissenliafte Vorbcrcitung wird dcm Predigcr ein sicheres 
Auftreten geben und ihn seine Gedanken bereitwillig mitteilen 
lassen (57a). Schon in der ganzen Anlage der Predigt ist ein kluges 
Vorgehen angezeigt (224). Keincsfalls darf die Predigt zu lange 
geraten (224). Es fallí auf, daB Bonaventura wiederholt die Kiirze 
der Predigt fordert (198, 224) da doch im hohen und spaten Mit- 
telalter und noch wcit darüber hinaus Predigten von einer Stunde 
und dariiber die Regel waren. Wohl aber solí sich der Prcdiger 
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darauf einstcllen, wie Bonavcntura Eccíe. 11,6 ausdeutet, zu jeder 
Stunde das Wort Gottes zu künden. Er darf nicht damit zufrieden 
sein, es nur des Morgens zu tun. Vielmehr muB cr es auch am 
Abend künden, wie 2. Tim. 4,2 es ihm nahelegt: «Künde das 
Wort, tritt auf, sei es gelegen oder ungelegen!». 

Ein gefálliges, einnehmendcs Auftreten kann das Predigwort 
nur unterstützen (23, 224), ebenso die Fáliigkeit und Gefalligkeit 
im Ausdruck (201). 

Alies muB zum Nutzcn der Genteinde geschehen. Die Rücksicht 
auf die Zuhorer muB den Predigcr bei alien Begleitformen der 
Predigt leiten (731a). Doch gesteht liier Bonaventura die Schwic- 
rigkeit, alien Ansprüchen gerecht zu werden (286a, 575). Versteht 
es ein Prediger abcr, das Interesse der Zuhorer zu wecken, dann 
folgen sie ihm willig. Der Mensch hort ja gcrn von dem sprcchen, 
was ihn innerhch bcschaftigt und erfüllt (614). Dabei muB er sich 
abcr der Fassungskraft seiner Zuhorer anpassen. Die bciden Em- 
mausjünger haben den Herrn am Brotbrechen erkannt (Luk. 24,35). 
Der Prediger muB Gottes Wort so austeilen, so darlegen, daB man 
Christus erkennen kann. Gefahren konnen fiir den Prediger auch 
durch schlcchte Schriftinterpretation und MiBvcrstandnisse des 
Schriftsinnes entstehen. Doch bleibt Christi Botschaft MaB und 
Mitte der Predigt, auch wenn sie den Mcnschcn nur schwer eingeht. 
Unglücklich der Prediger, er sich nach dem Willen der Menschen 
richtet (286). 

Wie der Leib durch Speise und Trank ernahrt wird, so die 
Secle durch erquickende Einsicht. Prov. 16,22 «Eine Quelle des 
Lcbens ist der Verstand für den, der ihn besitzt» weist Bonaventura 
darauf hin. Wie ein Hungriger zu Tisch, wie ein Diirstender zum 
Brunnen eilt, so solí der Mensch zur Einsicht des Gotteswortcs 
eilen (695). « Das Evangelium ist Kraft Gottes zum Heil jedem, der 
glaubt» (Rom. 1,6). Das Wort Gottes ist also zum Heil der Secle 
verordnet. Deshalb sagt Jak. 1,21 « Nehmt das Wort Gottes, das 
eure Scele retten kaim, mit Sanftmut auf!». Wcr das Heil seiner 
Secle liebt, hort gcrn auf Gottes Wort (188). 

Gott ruft die Menschen heute gewohnlich durch die Predigt. 
Der Mensch solí auf ihn horen und ihm antworten. « Du wirst 
mich rufen und ich werde antworten. Dem Werk deincr Handc 
wirst du deine Rechte reichen» (Job 14,15). Das Werk seiner 
Hande ist die Bekehrung der Sünder. So wird die Antwort des 
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Menschen darin bestehen, daB cr auf das Gotteswort der Predigt 
hort, es im Hcrzen bewahrt und im Werk trcu erfiillt (731b). 

Doch karni den erhabenen Gott niclit jeder erkennen, wie 
Bonaventura dem Ps. 79,2 «Der du auf den Cherubin sitzcst, 
werde offenbar! Erwecke deine Machí und komm, uns zu erlosen !» 
entnimmt, sondcrn nur der, der in der Fülle der Liebe, in der 
Einsicht der Wahrheit und in Gercchtigkcit und Heiligkeit stclit 
(195-96) 18 . «Selig, die Gotteswort lloren und es befolgen!» 
(Luk. 11,28). 

Das ist also Sinn und Ziel der Predigt, daB der Mcnsch selig 
werde. Nicht una Menschen zu gcfallcn, nicht um Geld und Besitz 
zu erraffén und gicrig fcstzuhalten, nicht um aufzufallcn und ins 
Gercde zu kommen, wird das Wort Gottes verkündct, sondern daB 
die Menschen Gottes Herrlichkeit und Glückseligkcit erlangcn 
(224-25). 

Dieses Prcdigerbild liatte Bonaventura vor Augen, ais cr seine 
Predigten bcdachtc, entwarf und verkündetc. Es wurde ihm nicht 
von cincr liohcn, bcgcistcrtcn Stunde cingegeben, da er sich auf 
seinen Predigerberuf besann, nebí, er hatte es, wie wir aus der 
Mamiigfaltgkeit der Einzelzügc in seinen Prothemen feststcllcn 
konnten, dauernd vor sich. GewiB hat er den UmriB und bestimmte 
Ziigc dieses Bildes von den Vatcrn und von seinen Lehrern und 
Mitbriidern übemomen. Der EinfluB von Augustinus und Gregor 
d.Gr. wurde oben schon beriihrt und gewiB waren auch seine 
Lehrer und Amtskollegen in París, ein Alexander v. Hales, ein 
Johannes v. Parma, ein Johannes v. Rupella und andere Ordens- 
briider zB Guibert v. Tournai, Johannes de Castellis, Nikolaus v. 
Byard 19 nicht ohne Eindruck auf ihn. Abcr entscheidend ist doch, 
daB er dieses Bild lebendig und zeugungskraftig in sich trug und 
es wie kcin anderer ais Magister und dann ais Ordensgeneral so 
vicien seincr Mitbrüder, wir nennen nur Matthacus ab Aquasparta, 
Bertrand de Turre, Franz de Mayronis 20 neben ungezalilten andern, 
einpragte zu gleich wirkendem und werbendem Fortwirken. 

Vielleicht sind die besten Friichtc, die sein und seiner Mitbrüder 


18 Vgl. IX, 930-31, wo Bonaventura dic gleiche Schriftstcllc auf dic Erkenntnis 
der Gottcskraft ausdeutet. 

19 Über dic Predigtwcrkc dieser Franziskaner sichc jetzt J. B. Schneyer, Rcpcr- 
torium... I-IV. 

20 Sichc ebenda. 


S. Bonaventura II. 


34 


530 


JOHANNES BAPTIST SCHNEYER 


Predigtwirken zeugte, die vicien anonymen Predigtsammlungen 
des Franziskanerordens 21 , die in der 2. Halftc des 13. und in der 1. 
Halfte des 14. Jahrhunderts entstanden sind und die wir in solcher 
Zahl und Viclfalt bei keincm anderen Orden feststcllen konnen. 

Es handelt sich da zunáchst um die Collectio generalis, die 
wohl franzosischen Ursprungs ist und die beiden wichtigsten Scr- 
monesreihen de tempore und de sanctis umfaBt. Sic liegt in den 
besten mittelcuropaischen Handschriftenbibliotheken in zahlreichen 
Abschriftcn vor. Mit ihr ist eine Reihe anderer franzosischer Pre¬ 
digtsammlungen verwandt, die sich in einem guten Dutzend von 
Handschriftcn findcn und deren Beziehung zur Hauptsammlung 
noch untersucht werden muB. AuCerdem liegen nicht wenige 
Handschriften mit franziskanischcn Predigtsammlungen vor, die 
unabhangig von der Collectio generalis sind. Díirfen wir auf diesem 
breiten und fruchtbaren Predigtfcld ein Fort- und Nachwirken 
des Predigers Bonavcntura sehen ? Es abzuschreiten und es auf 
scine Ertrage noch genau zu durchforschen, ware kein kleiner 
Dank, den wir dem hohen, für Gott entflammten Gcist des lil. 
Bonavcntura bringen konnen. 


21 Wir haben auf sie schon in unseren Beitragen: Dic Erforschung der schoíasti- 
sehen Sermones. Ihre Bcdcutung für dic Homiletik, in Scholastik 39 (1964) und: La- 
teinische Sermonesinitien des HoclwiitteJalters für die Heiligenfeste des Franziskancr-ordens, in 
AFH 61 (1968), 48-60 hingewiesen. Wir werden dic Initicn dicscr Sammlungen, soweit 
wir sie erreichen konnten, in einem der náchsten Biindc unscres Rcpertoriimis veróf- 
fentlichen. 



Sophronius Clasen OFM 
Monchengladbach 


BONAVENTURAS EXPOSITIO 
SUPER REGULAM FRATRUM MINORUM 


Summarium. - C. Harkins Expositionem supcr Regulam 
Fratrum Minorum communitcr Doctori Seraphico attributa 
Joanni Pcckham vindicans tam manuscriptorum quam tardi 
medii aevi auctorum testimonio innixus cst. Attamcn quac- 
stiones disputa tas, sermones, libros Parisius annis 1252/72 in 
lite contra Ordines Mendicantes publici iuris factos negli- 
gens nccnon saepe saepius in favorcm suae opinionis ca quae 
probanda erant praesumens insidias erroris non evasit. Illa 
namque Expositio Gerardum de Abbatisvilla repellens atque 
sermoni illius, quem in Circumcisione Domini 1270 in ccclc- 
sia Fratrum Parisicnsi protulerat, respondens paulo post et 
quidem Parisius facta est; illo autem tempore Bonavcntura 
magister famosus crat, Pcckham vero vix aliqua opuscula 
seripserat. 


Die Gcsamtausgabe der Bonaventurawcrkc bringt auch cine 
ihm zugeschriebene Regelerklarung \ wohl zu unterschciden von 
einer Prcdigt iiber die Regel der Minderbriider * 2 , und diese Re- 
gelerklarung haben die Herausgeber ais authentische Schrift Bo- 
naventuras anerkannt und ihr Urteil auch cingehcnd begríindet 3 . 
Seidier liat man Bonaventura ais Verfasser diesel* Schrift betrachtet, 
selbst noch ais F. M. Delorme OFM 4 sie auf Grund von Textver- 


* Opera omitía, VIII, 391-437b. 

2 A.a.O., 438.i-448b. 

3 A.a.O., Prolegómeno c. 2, § 6, LXXIb-LXXIIIa. 

4 Meditado pauperis in solitudine anctore anonymo sacc. XIII, in Bibliotlieca Franciscana 
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gleichen niit anderen Schriften Johanncs Peckham zuschrieb; 
denn schon weiiige Jahre spater setzte sich E. Longpré OFM 5 
wiederum fíir die Autorschaft Bonaventuras cin und konnte mit 
seiner Meinung auf Zustimmung reclinen. Ncuerdings hat jedocli 
C. Harkins OFM 6 in einer umfangrcichen Untersuchung diese 
Regelcrklárung wiederum Bonaventura abgesprochcn und wegen 
seiner frappicrenden Argumente auch Zustimmung gefunden 7 . 
Einc gründlichc Uberpriifung seiner Beweise und die zufalligc 
Bekanntschaft mit anderen Texten, die sich ebenfalls mit der 
Frage nach den kirclilichen Besitzungen wie die Regelerklarung 
befassen, rechfertigen m.E. dennoch die Zuweisung dieses Werkes 
an Bonaventura und ermoglichen die ideengeschichdiche Einordung 
und eine ungefahre Datierung dicser Regelerklarung. 


1 - Die ideengeschichtliche Einordung 
dieser Regelerklarung 

Obschon C. Harkins seine Untersuchung 8 mit einem Hinweis 
auf die Neujahrsprcdigt des Pariser Theologie-Magisters Gerhard 
von Abbevillc 9 beginnt, die dieser in der Mindcrbriiderkirche zu 


ascética mcdii aevi VII , Ad Claras Aquas, c. 10, 1929, XXV; A. G. Little, Fratris Johannis 
Pecham Tractatus tres de paupertate , in British Society oí Franciscan Studies 2, Aberdoniae 
1910, 27-25: «In quo repclluntur impiac calumniac iactatac tañí in vitain quam in rc- 
gulam Fratrum Minorum », was schon im Mittelalter ais « Regelerklarung Pcckhams » 
bezcichnet wurde. 

6 Bonaventure, in Dictionnaire de Spiritualité I, 1771; S. Clasen OFM, Der hl. 
Bonaventura und das Mendikantentum. Ein Beitrag zur Idecngeschichtc des Pariser Mendikan- 
tenstreites (7252-72), in Franziskanische Forsclmngen 7, Wcrl/W. 1940, 23-25; ders., 
Franziskus, Engel des sechsten Siegels. Sein Lcbcn nach den Schrijten des hciligen Bonaventura , 
in Franziskanische Quellenschriften 7, Wcrl/W. 1962, 36f; E. Gilson, Die Phüosophic 
des hciligen Bonaventura , dcutsch von A. Schlüter OFM , Koln-Olten 2 1960, 57; H. F. Scha- 
lück OFM, Armut und Hcil. Einc Untersuchung iiber den Annutsgedanken in der Theologic 
Bonaventuras, in Vcrójfentlicliungcn des Grabniann-Instituts 14, Münchcn-Paderbom-Wien 
1971, XXV; 88, 179, ura nur einige Beispielc zu nennen. 

6 The authorship of a Conmicntary on thc Franciscan Rule published aniong thc works 
of St. Bonaventure , in Franciscan Studies 29 (1969) 157-248. 

7 Rczcnsion: D. E. Flood OFM, in WissWeish 33 (1970) 202f; S. Clasen, a.a.O. 
35 (1972) 76, u.a. 

8 A.a.O ., 157. 

9 Ed. M. Bierbaum, Bettelorden und IVeltgeistlichkeit an der Univcrsitdt París. Texte 
und Untersuchungen zum literarischem Armuts- und Excmtionsstrcit des 13. Jalirhundcrts 
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París 1269 hielt nnd dic die Berechtigung kirchlicher Besitzungen 
behandelte, ist ihm vollig entgangcn, daB Bonaveuturas Regel- 
erklarung 10 bci Bchandlung dcr Armutsfrage standig diese Predigt 
im Auge halt, deren Argumente wir übrigens auch in der Schrift 
Gerhards finden Contra adversarium perfectionis cliristiaiwe u . Einige 
Griindc, mit denen Gerliard die Berechtigung kirchlicher Besitzun¬ 
gen dargetan hatte, hat übrigens auch Bonaventura in eincr Pre¬ 
digt aufgegriffen 12 , freilich nicht ohne auf deren Dienstfunktion 
hinzuweisen, wáhrend bekamitHch Bonaventuras Apología pau- 
perum 13 sich speziell mit Gerhards Schrift Contra adversarium per¬ 
fectionis christianae auseinandersetzt. Mit der Neujahrspredigt Gcr- 
liards, die sich mit Sicherheit auf den 1. Januar 1269 bestimmen 
laJ3t 14 , besitzen wir also auch einen Ansatzpunkt fiir die Chrono- 
logie der Auseinandcrsctzung. 

1. Die Auseinandersetzung uní Gerhards Neujahrspredigt 

Die Wortc dcr Regelerklarung 15 : «Gcwisse Gcgncr der 
Wahrheit haben dagegen (gegen dic Mcndikantenarmut) einmal 
(aliquando) eingewcndct, das Kirchcnrecht sage: ‘ Fordcrlich ist 
es, Kirchengütcr zu besitzen und die cigencn aus Licbc zur Vollkom- 
menheit zu vcrachten ’ (Causa XII, q. 1, c. 13)», erwidern 
Gerliard von Abbcville auf scine Neujahrspredigt, Papst Silvester 
habe durch « umsichtige Kluglieit bei der Bekebrung Kaiser Kon- 


(1255-1272), in Fratiziskatiisehe Studicn , Bcihcft 2, Münster/W. 1920, 208-219, vgl. a.a.O. 
356-361. 

10 Expositio Rcgulae in c. 6 und 9. 

11 Ed. S. Clasen OFM, in Archivum Franciscanum Historicum 31 (1938) 276-329; 
32 (1939) 89-300. 

12 Scrnio í in Dom. 5 p. Peni ., IX, 374a. 

13 Bes. c. 8, n. 13, VIII, 290b. 

14 Gcgcn M. Bierbaum, a.a.O. 357, daB man «mit ziemlichcr Sicherheit diese 
Predigt auf das Silvestcrfest 1270 festlegen konne», stcht fest, daB diese Predigt schon in 
cinem Quodlibet vom Dezcmbcr 1269 erwáhnt wird, vgl. S. Clasen, Mcndikantentmn , 
13. - Wenn ferncr P. Glorieux, Répertoirc des Maitres en Thóologie de París au XIIIc siecle, 
n. 172, e. I, París 1933, 358, und Y. M.-J. Congar OP, Aspccts ccclésiologiques de Ja que¬ 
relle entre mendiants et séculiers dans la seconde moitié du XIIIc siecle ct le debut du XIVe y 
in Archives d'histoire doctrínale et litteraire du moyen age 36 (1961) 46 die Predigt auf den 31. 
Dezcmber 1270 bezw. 1268 datieren mochtcn, so stcht diescm Vcrsuch dcr Vorspruchaus 
dcin Tagcsevangelium entgegen: «Ais acht Tagc vorübcr waren», Lk 2,21. 

15 ExposRegy c. 6, n. 2, 421a. 
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stantins dic Kirche Gottes stark und rcicli gemacht, und auf die 
daraus gefolgerte These: « Fordcrlich ist es, Kirchengiiter zu be- 
sitzen », die er mit folgenden fünf Gründen zu erharten vcrsucht 
hatte, namlich « um den liciligsten Bischofssitz des seligen Petrus 
zu erhohen(a)..., um das Bischofsamt strenger und lcichter auszuü- 
bcn(b)..., ihre Diener(c) und andcre, die auf Unterhalt durch die 
Kirche angewiesen sind, zu ver sor gen (d)..., um die Ruhe für die 
Beschaulichen zu crmóglichen(e)... und um die Liebe untercinander 
zu starken(f)» 16 . - Diesen kirchenrechtlichen Text schreibt die 
Rcgelerklarung am Ende Prosper von Aquitanicn zu mit den 
Worten: « Soweit Prosper » 17 , wahrcnd Gerhard bereits zu Anfang 
seiner fünf Argumente erklárt, er stütze sich auf das, « was Prosper 
in seinem 2. Buch übcr das bcschauliche Lcbcn sagt» 18 . - Sodann 
fáhrt dic Rcgelerklarung 19 fort: « AnschlieBend bringt er im glei- 
chen Kapitel das Beispiel des heiligen Paulinus, dcr sein ganzes 
Vermogen weggab und spáter Bischof der Kirche wurde, deren 
Besitzungcn er gewissenhaft verwaltete». Diese Worte meinen 
Gerhard, dcr gesagt hatte: «Der heilige Paulinus hat dahcr seine 
eigenen Güter vcrkauft und den Erlos den Armen geschenkt; 
doch ais er Bischof wurde, verachtete er nicht die Bcsitzungen der 
Kirche, sondern verwaltete sie gewissenhaft» 20 . - Die Regelcr- 
klárung 21 fahrt dami fort: «Er fügte dann hinzu: ‘ Dadurch zeigt 
er, daB man sein Eigentum um der Vollkommenheit verlassen 
muB und dennoch ohne Schaden für die Vollkommenheit die 
Güter der Kirche, die in dcr Tat gemeinsame sind, besitzen kann ». 
Gerhard zog tatsachlich diese Folgerung, wenn auch in ein wenig 
anderen Worten, sagte er doch: «Dadurch zeigt er, daB man sein 
Eigentum um der Vollkommenheit willen verachtcn muB und 
dennoch ohne Schaden für die Vollkommenheit dic gemeinsamen 


16 Giraudi Scrmo , 209-213. 

17 ExposReg, c. 6, n. 2, 421; vgl. folgcnde Anm. 

18 Giraudi Serme , 211. - Das bei beiden genannte Wcrk wurde im Mittclaltcr 
fálschlich Prosper von Aquitanien zugeschrieben, wahrcnd es in Wirklichkeit von Ju- 
lianus Pomerius stammt; ed. PL 59, 453. - Ferncr ist in der Edition wie folgt zu ver- 
bessern: « O amens vanae laudis et inanis gloriae concupisccntia, pedes capiti supcrponcre 
(statt: supponcrc)! Hoc est enim mimoruin (statt: minorum) et hystrionum proprium, 
non Christianorum ». 

19 ExposReg , c. 6, n. 2, 421a. 

20 Giraudi Scrmo , 213. 

21 Expos Reg t c. 6, n. 2, 421a. 
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Gütcr dcr Kirchc besitzen kann» 22 . Die vorlicgcnde Regeler¬ 
klarung antwortet also auf die Neujalirspredigt des Gerhard von 
Abbeville. 

Auch gelegentlich an anderen Stellen gemachte Bcmcrkungen 
bestatigen dies. So crhebt die Regelerklarung 23 gegen Gerliard 
den Vorwurf: «Jene Lebensform scheint dcr Kirche etwas Falsches 
aufzuerlegen; denn Klcriker und Ordenslcute, die Kirchenbcsitzun- 
gen haben, sind nicht Herr darüber, sondem haben nur die Nutznie- 
Bung», und sie tut dies wolil auch mit Rcclit, hattc sich doch 
Gerliard 24 zur Behauptung versticgcn: «Wie Weisheit schíitzt, 
so schíitzt auch das Geld ». - Ebcnso meint sie zu seiner Ansicht: 
« Man hat den gemeinsamen Besitz zu Begimi cingeführt, um die 
Liebe zu cntzünden, ebenso hat man in den jüngsten Zeiten für 
die Apostcl den Verzicht auf personliches und gemeinsames Eigen- 
tum erncuert, um die Habsucht auszurotten» 25 . Diese Worte 
sollen Gcrhards Behauptung 26 widcrlcgcn, der zum Bericht dcr 
Apg 4, 32, daB die Schar der Glaubigen alies gemeinsam besaB, 
die Glosse angerufen hatte: «Von brüdcrhcher Liebe zeugt es, 
alies gemeinsam zu besitzen und kein Eigentum zu haben». 

Wenn sich jedoch die Regelerklarung 27 mit dem Einwand 
befaBt: «In eincr fremden Pfarrei gegen den Willen des Pfarrers 
predigen, ist Unrecht am eigendichen Hirten; folglich kami es 
fiir die Brüder kein Privileg gcben, dem Volk dort zu predigen, 
wo der zustíindige Priestcr sich widersetzt», so finden wir dics 
Bcdenkcn gegen die Mcndikantenpredigt zwar nicht bei Gerliard, 
sondem bei Wilhelm von Saint Amour 28 : «Wenn der Herr Papst 
viellcicht einigen Personen crlaubt, liberal] zu predigen, so ist 
damit nur gemeint, wo man sie dazu auffordert; demi auch die 
Bischofe dürfen ohne Einladung auBerhalb ihrer Diozesen nicht 


22 Giraudi Sermo , 213. 

23 ExposRcg, c. 6, n. 3, 421b. 

24 Giraudi Sermo , 212. 

25 ExposReg , c. 6, n. 7, 421b. 

26 Giraudi Sermo , 213; vgl. Glosse interl. in Act 4,32. - Wie ferner Giraudi Sermo , 
211, so beruft sich ebcnfalls auch ExposReg , c. 9, n. 6, 429a auf dieselbe Stclle des Kir- 
chcnrcchts: « Et quia curia Romana hoc determinat, haereticum est aliud pertinacitcr 
affirmarc, sicut patct 22. dist. canone Omnes ». 

27 ExposReg y c. 9, n. 3, 428a. 

28 Tractatus brevis de periculis novissimorum temporum , c. 2, ed. M. Bierbaum, Bct - 
íelordetiy 10. 



536 


SOPHRONIUS CLASEN 


iiber kirchliclie Angelegenheiten entscheidcn... Ja der Papst tut 
sich selbst Unrecht an, wcmi cr die Rechte seiner (bischoflichen) 
Brüder verunsichert». - Dassclbe ist aucli bei dem Bcdeiiken gegen 
die Mendikantenbcichte der Fall, bei dem Wilhelm untcr Berufung 
auf den zweiten Timothcusbricf meint: «Jene dringcn in die 
Hauser, die in die Háuser jcner gehcn, dercn Seelenführung ihnen 
nicht übertragen ist und deren «Eigentum sic durchsuchen»... 
Der Scelsorger hingegen tritt in jenes Haus durch die Türe ein, da 
ihm die Kirchc die Verantwortung übertragen hat, ais sie ihn 
aufforderte: * Gib acbt auf das Aussehen deiner Scliafe! ’ » 29 . Audi 
mit diesem Einwand beschaftigt sich die Regelerklarung, indein 
sie den Gegner sagen laBt: « Wenigstens solí niemand ein fremdes 
Pfarrkind zur Bcicht zulassen, denn dadurch verhindert er, daB 
der Pfarrer auf das Aussehen seiner Schafc achtgebe, gegen das 
Wort: ‘ Gib sorgfaltig acht auf das Aussehen deines Schafes! ’ » 30 . 

Aus diesen Beziehungen der Regelerklarung zu den Einwan- 
den, die Wilhclm von Saint Arnour schriftlich im Jahre 1256 
erhoben hatte, erhellt, daJ3 die Meinungen des Wclt- und Ordens- 
klerus darüber in Paris noch immer geteilt waren, ais die Regel- 
erklarung verfaBt wurde 31 . Wemi diese sich jedoch auch mit den 
Angriífen bcfaBt, die Gerhard von Abbevillc «einmal» in seiner 
Neujahrsprcdigt von 1269 vorgetragen hatte, dann kann diese 
Regelerklarung nicht viel spater ais diese Predigt gcschricben sein, 
wenn die Erwahnung und Widerlegung noch Sinn haben sollte; 
sie ist also gcwiB nicht sehr viel nach dem Neujahrstag 1269 geschrie- 
bcn. Zum Verglcich: In der Regelerklarung des Johannes Pcckham 
und auch in dessen Tractatus pauperis contra insipientem 32 , in den 
sie aufgenommen ist, finden wir keine Anspielungen auf die 


20 Am.O., 7; vgl. Glossa interl. in 2 Tim 3,1-4; vgl. Prov 27, 23. 

30 ExposReg, c. 9, n. 3, 428a; vgl. Prov 27, 33. 

31 Vgl. S. Clasen, Mendikantentum, 6f. 

32 Kap. 1-6 cd. A. van den Wijngaert OFM, París 1925; Kap. 7-9 cd. F. M. De- 
lorme OFM, Trois chapitres de Jcan Pccham pour la déjense des Ordres Mendiants, in Studi 
Francescani 29 (1932) 47-62; 164-193; Kap. 10 cd. A. G. Little, Johannis Pccham , 27-55; 
Kap. 11-14 cd. F. M. Delorme, Quatre cliapitres inédits de Jean Pccham OFM sur la perfee - 
tion religieuse ct autres états de perfection , in Collectanea Franciscana 14 (1944) 84-120; Kap. 
15 cd. F. M. Delorme OFM, in Fr. Richardi de Mediavilla Quacstio dispntata de privilegio 
Martini papae IV , Ad Claras Aquas 1925, 79-88; Kap. 16 ed. A. G. Little, Johannis 
Pccham, 63-90. 
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Neujahrspredigt Gerhards, und auch der Grund dafiir ist einsichrig; 
ist er docji nicht vor Beginn des Jahrcs 1270 entstanden 33 . 

Im Gegensatz zu Peckham hat sich Bonaventura von Anfang 
an in dic Diskussion des Pariser Mendikantenstxeitcs eingeschaltet. 
Nachdem Williclm von Saint Amour 34 imjahre 1256 im AnschluB 
an das bekannte Wort bei Gradan: « Forderlich ist es, Kirchcngiiter 
zu besitzen » gelehrt hatte, man miisse « um der Vollkommenheit 
willen die eigenen Gíiter verachten undohne Schadcn fürdie Voll- 
kommenheit die der Kirche besitzen, dic ja gcmcinschaftlicher 
Besitz sind », hat schon arn 2. Juli desselbcn Jahrcs Bonaventura 
das gleiche Thcma zu París im AnschluB an die Perikopc vom 
reichcn Fischfang erortert. Ausgchend von den Worten, daB dic 
Apostel nach dem reichcn Fischfang alies verlieBen und Jesús 
nachfolgtcn, erklárt er: « Wer hatte wolil der Prcdigt der Apostel 
iiber dic Verachtung der Wclt geglaubt, wenn er gesehen, daB 
sie dic irdischen Dinge liebten ? Hatten namlich dic Apostel Reichtü- 
mer gesucht und zusammengcrafft, warc die ganze Wclt ihncn 
aus dem Wege gegangen oder wáre ihr zum mindesten durch ihr 
Beispiel dic Liebc zu Gott crschwert worden. Nun aber zieht 
das Nctz ihrcr Armut die Mcnschcn zur Liebe und zum Lobc 
Gottes, wenn ihr Beispiel alie weltliche Begierde, die Wurzel 
allcr Übcl, vcrnichtct und in die Herzen der Christgláubigcn die 
Armut senkt, das crste Fundament alies Guten. Nur durch den Geist 
der Armut haben die Apostel die Kirche gegründet». Dann kommt 
er auf das Problem zu sprechen, ob nicht im Lob der Armut zu- 
gleich auch die Verurtcilung der Kirchcngiiter liege: «Damit 
aber nicht die Empfehlung der Armut die irdischen Besitzungen 
der Kirche zu verurteilen scheint, ist cin Wort darüber angebracht, 
daB man dic zeitlichen Gíiter der Kirche zur Zcit duldcn und im 
gewissen Sinn sogar aus vielerlei Gründen erstreben solí, namlich 
um ihren Brautigam zu chren(a), sie ais Braut zu schmücken(b), 
dic Pilger zu unterstützen(c), für die Armen zu sorgen(d), die 
Kranken zu trosten(e), die Frommigkeit der Glaubigen zu for- 
dern(f) und auch alies gemeinsam zu gcbrauchcn(g). Wenn man 
sie also um dieser Griinde willen duldet, mindern sie die Vollkom- 


33 S. Clasen OFM, Der hl. Bonaventura ais Prcdiger , in WissWeish 24 (1961) 86f; 
vgl. Lk 5, 11. 

31 Scrnto í in Doni. 5. p. Pent., p. 1, IX, 374a; vgl. I Tim. 6,19. 
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menheit der Bischofc nicht, sondern mehren sie deren Verdienst, 
falls sie diese gut, bilden abcr AnlaB fiir deren Verdammnis, wenn 
sie diese schlecht verwaltcn ». Dic Rcchtfcrtigung des Kirchenbe- 
sitzes bei Bonaventura begegnet uns teilweise zwar in dcr Neujahrs- 
prcdigt des Gerhard von Abbeville 3S . Aber die grundsatzlich 
verschiedenc Einstcllung zur Bcdeutung der Kirchcngütcr laBt sicli 
nicht tiberselien: Wálirend Bonaventura namlich den dicncndcn 
Charakter der Kirchengüter, die der Ehre Christi und seiner Kirche, 
dem Nutzen der Glaubigen und der Forderung der Frommigkeit 
zu dienen haben, und den MaBstab fiir die Beurteilung ihrer guten 
oder schlechten Verwaltung herausstellt, folgt Gerhard von Abbe¬ 
ville eher einer triumphalistischen Betrachtungsweise, fiir die Mch- 
rung der Macht des Papstcs und dcr Bischofe sowie Versorgung 
der Kirchendiencr vor dcr Versorgung dcr Notleidcndcn, Ermog- 
lichung des bcschauhchen Lcbcns und Forderung der Liebe un- 
tcrcinandcr Tangieren 3G . 

2. Die Auseinandersetzung mit Gerhards Streitschrift 

Noch im Herbst des Jahres 1269, wohl veranlaBt durch die 
Anzeichen fiir cine lange Scdisvakanz nach dem Tod Klemens’ IV. 
am 29. November 1268 und vor der Wahl eines Nachfolgers, 
namlich Gregors X. am 1. Septcmbcr 1271, veroffcntlichte Gerhard 
von Abbeville seine Kampfschrift Contra adversarium perfectionis 
chrístianae, die er von langer Hand seit 1256/7, wic aus dessen 
Bricfwechscl mit Thomas de Cusello hervorgeht, vorbereitct hatte 37 , 
nun anonym. Darin griíf er bczgl. der Kirchengüter auch auf 
Bonaventuras Predigt über die evangelische Armut und die Er- 
laubtheit der Kirchengüter zurück, um mit dessen Meinung seinen 
Standpunkt darüber scharfer herauszustcllen, obwohl seine Kampf¬ 
schrift eigentlich gegen Thomas von York OFM und seinen Angriíf 
auf Wilhelm von Saint Amour gcrichtet war 38 . Darin crklart 


35 So entsprcchcn sich dic Argumente in den Prcdigtcn Bonaventuras a, b, c und 
Gerhards d sowie Bonaventuras f und Gerhards f. 

36 Vgl. Y. M.-J. Congar OP, Fiir cine dienende und arme Kirche , Mainz 1965; vgl. 
WissWeish 29 (1966) 124. 

37 Chartularium Universitatis Parisiensis, n. 367f, cd. H. Denifle - Ae. Chatelain, 
Parisiis 1889, I, 414-417; vgl. S. Clasen, Mendikantentum , 12. 

38 Gegen die Meinung von M. Bierbaum, Bettelordcn , 273-342, haben F. Pelster SJ, 
Thomas von York OFM ais Verfasser des Traktates Manus quae contra Omnipotentem tenditur , 
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cr zur Frage nach der Erlaubtheit und dcm Nutzen der Kirchen- 
giitcr: « Durch das Beispiel seines Geldbcutels und dem der Priester 
des Alten Bundes wollte der Herr, daB die Diener der Kirche, die 
dem Herrn vollkommen folgen wollcn und zu seinem Dicnst 
gerufen sind, gemeinsame bewegliche und unbewcglichc Besitzun- 
gen aus folgenden Gründen haben: um in kluger Umsicht fur 
die Zukunft zu sorgen(a)..., um, wie es reclit ist, die Diener der 
Kirche zu vcrsorgen(b)..., um aus Barmherzigkcit die Notleidcn- 
den zu unterstützen(c)..., um die Liebe untereinander zu for- 
dern(d)..., um ihre Diener frei von Sorgen zu halten, damit nicht 
die Sorgc um den Erwerb des Unterhaltes sic in seinem Dicnst 
hinderc(c)..., um andern cin Beispiel zu geben und ihr Anschcn 
zu hcben(f)... und um dcm himmlischcn Hofe ahnlich zu werden, 
dem sie entgcgengehen(g)... Aus diesen und vielleicht noch an- 
deren Gründen, die Wciscre beibringen mogen, wollte und be- 
fahl der Herr, daB die vollkommenen Manner zeitliche Giitcr in 
hochster Vollkommcnlieit besitzen; denn was darunter bleibt, ist 
unvollkommen » 3fl . Jctzt stcllt auch Gcrhard den dienenden Cha- 
rakter des Kirchenbcsitzcs an die Spitzc und wiederholt auch nicht 
mehr seine These aus der Ncujahrspredigt: « Forderlich ist es, Kir- 
chengütcr zu haben »; doch so sehr nun seine Argumente denen 
Bonaventuras gleichen 40 , sein Gegensatz zu ihm bleibt unverandert, 
da er jede andere Form der religiosen Armut zurückweist, die 
nicht wie der Kirchendienst oder das Monchtum gemeinsame Be- 
sitzungen einschheBt. 

Diese Ausführungen Gerhards hat Bonaventura zwar in seine 
Apología Pauperum 41 aufgenommen und schon vorher zugestanden, 
man dürfe nach Christi Beispiel Kirchengiiter verwalten, um die 
Geistlichcn zu versorgen und die Not der Armen zu lindem » 42 , 


in ArchFrancFIist 15 (1922) 3-22, und E. Longpré OFM, Fr. Thomas d'York OFM. La 
premiare somme métaphysique du XIIIc sihle , in ArchFrancHist 19 (1926) 857-930, nach- 
gcwicscn, daB nicht Bertrand von Bayonne OFM, sondern Tiiomas von York Verfasser 
dieser Schrift ist, die bei M. Bierbaum, Bettelordcn y 37-168 ediert ist. 

39 L. 2, p. 2, 105-115, wo die einzelnen Argumente weiter ausgcführt werden. 

40 In der Schrift Contra adversariutn (C) hat Argumcnt a weder in GerhardsNci/- 
iahrspredigt (N) noch in Bonaventuras ExposReg (E) cinc Parallele; C, b = N, c; C, 
c = N, d und E, c. d, e; C, d= E, g; C, e = N, e; C, f = N, b; C, g wiederum 
ohne Parallele. 

41 C. 8, n. 13, 290b. 

42 A.a.O, y c. 7, n. 35, 284a. 
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abcr auch betont, « daB die irdischen Güter nützlich sind, um das 
menschliche Leben zu erhalten, um flciBig zu arbeiten und cinige 
auch um dic vollkommcne Tugend zu üben»; freilich hcbt er 
hierbci mit Nachdruck hervor, daB « dieser Nutzcn ilmcn nicht 
um ihrcr sclbst wcgen zukommt, sondcrn von sciten dessen, der 
sich ihrer bedient» 43 . Daher wehrt er sich gegen die Folgcrung, 
die Gerhard aus diesen Argumenten zieht, daB námhch «der 
Besitz der Kirchengüter die Vollkommenheit nicht mindert, son- 
dern vollcndct» 44 . Um seine Ansicht zu verdeutlichen, crklart 
er: «Dies behaupte ich nicht deshalb, weil heilige Manner Kirchen¬ 
güter etwa nicht ohne Schaden für ihre Vollkommenheit verwalten 
konnen, sondern damit wir das Wertvolle vom Wertlosen unter- 
schciden » 45 , dcrcn gute Verwaltung námhch von der schlcchten. 

Wie aus diesen wenigen Darlegungen ersichthcli ist, hat sich 
gegeniiber der Auseinandersetzung um die Neujahrspredigt des 
Gerhard von Abbcville bci aller Vcrschárfung des Streitcs nunmchr 
der Schwerpunkt in die elier tlieologische Prinzipienfragc ñadí 
dem Wesen der Vollkommenheit verlagert: der Standesgegensatz 
zwischen Weltklerus und den Bettelorden fiihrt zum Streit um 
das Monopol der Vollkommenheit. Dics ist bei Bonaventura un- 
verkennbar. 

Dieselbc Feststellung, daB sich « dic drci Geliibde des Gehor- 
sams, der Kcuschhcit und der Armut bei alien Orden finden, abcr 
nicht bci alien in glcichcm MaBe, wie dics cinige dagegen ver- 
messendich behaupten», macht auch Johannes Peckham 46 . DaB 
nicht alie Orden, wie Gerhard behauptet hatte, glcich sind, zeigt 
Peckham u.a. auch am monastischen Gehorsam, der dank der 
stabilitas loci an eincn Ort gebunden bleibt. Nach Peckham 47 ist 
«jener Gehorsam groBcr, den kein Ort begrenzt und den keine 
Landesgrenzen einengen, wie bei den erwáhnten und áhnlichen 
Armen; dadurch, daB sie keinen Reclitsanspruch auf irgendeinen 
Ort haben, erstreckt sich ihr Gehorsam iiber alie Grcnzcn cines 
bestimmten Ortes hinaus » 48 . Ferner wehrt er sich gegen folgende 
Argumentation: Wáhrend jene Dinge, dic dic Brüder gebrauchen, 


43 A.a.O., c. 8, n. 12, 290a. 

44 A.a.O., n. 13, 290b. 

45 A.a.O., n. 21, 293b; vgl. Jcr 15, 19. 

46 TracíPaup, c. 10,30; ContraAdvcrs, 1. 2, p. 1, 92. 

47 A.a.O., 31. 

48 A.a.O., 32; ContraAdvcrs , 1. 1, p. 4, 318f; 1. 2, p. 1, 97-99. 
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unter der Gewalt weltlicher Herrén bleiben, seien die Kirchengüter 
Eigentum der Ewigkeit, und ferner gegen die andere: «Je hciliger 
und gottbezogencr die Dinge sind, desto heiliger und gottbc- 
zogener ist auch ihr Gebrauch. Nun aber sind die Besitzungen und 
Grundstückc der Kirclie von alien Dingen am meisten gottbezo- 
gen; sind sie doch Gott dargcbracbt und ihm für alie Zcit geweiht. 
Also ist ihr Gebrauch schr heilig » 48 . Auch weist er den Einwand 
Gerhards zuriick: wenn Franziskus den Seinen Bcsitz und Gebrauch 
des Geldes ais Eigentümern untersage, so habe er dies getan, wcil 
er sie ais anfalliger dafiir crachte ais andere Menschen. Dagegen 
erklárt Peckham, Franziskus untersagte den Seinen «Besitz und 
Gebrauch des Geldes ais Eigentümern nicht, weil er sie für anfalliger 
ais andere Menschen liielt, sondern wcil er nicht wollte, daB sie 
mit schmutzigen FiiBen dort hindurchwanderten, wo vicie andere 
zu Todc gckommen waren » 50 . 

Diese wenigen Bcispielc zeigen, daB sich Peckham cinzig und 
und allein mit der Schrift des Gerhard von Abbeville Contra ad- 
versarium perfectionis christianae bcschaftigt und die darin vorge- 
brachtcn Angriffe gegen seinen Orden zu widerlcgcn sucht. 

Aus dem Gcsagten ergibt sich folgendes: 1. Die Regelerklarung, 
die Bonavcntura zugeschricben wird, ist in der ersten Halfte des 
Jahres 1269 und ihrcm Inhalt nach vor der Apología paupermn 
entstanden; sie nimmt auch auf die Neujahrspredigt von 1269 
Bezug. - 2. Sie steht in idccngeschichtlichcm Zusammenhang sowohl 
mit der erwahnten Predigt Bonavcnturas aus dem Jahre 1256 ais 
auch mit den Angriffcn des Wilhelm von Saint Amour gegen die 
Mcndikantcnordcn aus der gleichen Zeit. - 3. Johannes Peckham 
trat crst 1269-1271 ais Magister regens zu Paris die Nachfolge Wal- 
ters von Briigge an, bis er 1272-1275 in Oxford scine Lchrtatigkeit 
fortsetzte 61 . - 4. Scine ersten datierbaren Wcrkc, namlich die 
Quaestiones disputatae: De Verbo, De poena peccati. De Eucharistia, 
gchalten 1269, und scin im Dczember 1269 gchaltenes Quolibet, 
filien in die glciche Zeit, wic der Beginn seiner Pariser Lchrtatig- 
kcit 52 . - 5. Gegeniiber diesem seinem jiingeren Mitbrudcr hat 


49 A.a.O ., 33; ContraAdvcrs , 1. 2, p. 1, 93f; 1. 2, p. 4, 131. 

50 A.a.O., 42; ContraAdvcrs , 1. 2, p. 4, 132f. 

51 T. Barth OFM, Johannes Peckham OFM , in Lcxikon für Theologic und Kirchc V, 
Frciburg Br. 1960, 1969f. 

52 P. Glorieux, Maitrcs en theologic , n. 316, q, r, s, t, II, 89f. 
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Bonaventura, scit 1257 Gcneralmiiiister scincs Ordens, schon zu 
Beginn dcr ersten Regungcn des Pariser Mendikantenstreits in 
der vordersten Rcihe der Abwehr gcstanden: schon 1255 bat cl¬ 
in ciner Predigt seine Zuhorer, sie sollten fíir die Universitat París 
beten, an dcr ein Vorlesungsstreik eine ernste Krisc ausloste 53 . 
Ais dann Willielm von Saint Amour scinen Kampf gegen die ncuen 
Orden niit offcntlichen Disputationen iiber die Fragen utrum omnia 
daré et ttihil ormino nec in proprio nec in communi sibi retiñere licitum 
sit und utrum debeamus daré eleemosynam valido mendicanti, si sit 
pauper 51 croffnete, da trat ihm sogleich Bonaventura mit seinen 
Disputationen De paupertate quoad abrenuntiationem und De pauper- 
tate quoad mendicationem 55 entgegen, ja, ais Wilhclm auch dann noch 
seinen Standpunkt zu rechtfertigen suchte, antwortete ihm Bo¬ 
naventura mit den Replicationes contra obiectiones postea factis 56 . 
Nach der papstlichen Vcrurteilung Wilhelms und seincr durch 
den Konig verhangten Vcrbannung gab es cine Zeitlang Ruhe, 
weil die Pariser Profcssorenpartei hofftc, das pápstlichc Urtcil 
rückgangig machen zu konnen. Scit 1262 nahmen die Spannungen 
oflfcnbar wieder zu. Da die Gcgncr erneut das Mendikantenideal 
« ais Ncuerung und ais zu schwcr für mcnschliche Kraft» verwarfen, 
hat damals Bonaventura zur Widerlegung dem Kardinal Johannes 
von St. Paul in der Legenda maior S. Francisci 57 die Wortc in den 
Mund gelegt: «Wenn wir die Bitten dieses Armen ais ctwas zu 
Schweres und ais Neuerung ablehnen, obwohl cr die Form des 
Lcbens nach dem Evangelium bestatigt haben mochte, müssen 
wir uns hüten, daC wir uns nicht arn Evangelium Christi vcrsüii- 
digen. Denn wcr behauptet, in dcr Bcobachtung und dem Ge- 
liibde dcr evangelischcn Vollkommenheit liege eine Neuerung, sie 
sei unvernünftig und unmoglich zu erfiillen, dcr lastert ohnc Zweifel 
Christus, den Urheber des Evangeliums»; übrigens zicht sich die 


63 Serfuo í de S. Marco Ev p. 2, IX, 524ab. 

54 Magistri GuillcJnii de S. Aniorc Opera onmia y Constanciac (Coutancc) 1632, 
73-80; 80:87. 

55 Opera , V, 124a-134b; 134a-149b. 

56 Animadversiones Magistri Guilliclnii contra Bonavcntnrae qnaestionem dispútatela de 
mendicitate , cd. Bonaventurae, Opera, V, VIII-XII; cd. F. M. Delorme OFM, 5. Bona- 
venturae Collationcs in Hexaémeron et Bonaventuriana quaedam, in Bibliothcca Franciscana 
Scholastica niedii aevi 8, Ad Claras Aquas 1934, 328-356; vgl. S. Clasen, Mcndikanten- 
tum , 1-11. 

57 S. Clasen, Franziskus, Engcl, 376f. 
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Auseinandersetzung niit den Mendikantengegnern wic ein roter 
Faden durch diese ganze Franziskuslegcnde 58 , was bisher kauni 
Beachtung gefunden hat. Auch die Collationes de septem donis 
Spiritus sancti 59 von 1268 verraten eine Verschárfung der Lage in 
París, dcrni auch liicr bescháftigt sich Bonaventura niit den Angrif- 
fen der Gcgncr; er wamt da vor dem schlechten Ratgeber, «der 
GroBes in Nichts, Gutcs in Boscs und Sicheres in Zweifelhaftcs 
verwandelt», und ais Bcispiel eines schlechten Rates fíihrt cr u.a. 
an: «Da sagt jemand: ‘Lobst du es, wcnn ich den (cvangclischen) 
Raten folge und in den Minder- oder Predigerbrüderordcn ein- 
trete ? ’ Er sagt: ‘ Das ist doch ein heuchlerischer Orden, eine Neue- 
rung und nichts ais ÁuBerlichkeitUnd er sagt ferncr: ‘Es be- 
deutet doch wenig, die irdischen Dinge zu vcrlasscn. Wir konnen 
auf sie nicht verzichtcn. Warum sollen wir diese wenigen Giitcr 
aufgeben ? Warum sollen wir barfuB gehen?’». In diesen Zusam- 
menhang gehort auch die Regclerklarung, die Bonaventura zu- 
gcschricbcn wird. - 6. Die Apología pauperum hingegen gcht an 
die von den Pariser Professorcn lancicrten Fragen eher systematisch 
heran und versucht eine thcologische Antwort; darin unterscheidet 
sich Peckham nicht von Bonaventura. 

Daher ist die Autorschaft Pcckliams fiir die Regclerklarung 
geradezu ausgeschlossen und die Bonaventuras, der von Anfang 
an mit alien Fragen und AngrifFcn des Pariser Mendikantenstreites 
vertraut war, im hochsten Grade wahrscheinlich, was noch durch 
gewisse Parallelen dieser Regclerklarung mit unbezweifelt editen 
Bonaventura-Schriften crhartet wird. 


58 A.a.O.y 212-217; ders., Einteilung und Anliegcn der Legenda tnaior S. Francisci ,. 
in Franciscan Studies 27 (1967) 115-162. 

59 Coll. 7, n. 17-19, V, 492a-493b. - DaB man diesen Passus ais Entgegnung auf 
Angriífc der Pariser Mendikantengegner bctrachtet hat, zcigt u.a. Cod. Epinal, Stadtbibl. 
128, fol. 38ra, der nur ihn aus dieser Collaíio und sogar aus alien Collationes ausgewahlt 
und unter das Schrifttum zum Pariser Mcndikantcnstreit eingcrciht hat, vgl. S. Cla- 
sen, Metidikantentum, 12 Amn. 1, wo es freilich Cod. Stadtbibl. Epinal 128 (statt: Par. 
Unió. 228) heiBen muB. 
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2 - Beweise für die Autorschaft Peckhams 

Weiin jcdoch alies für die Autorschaft Bonaventuras spricht, 
konnen die Gründe, die F. M. Delormc 60 und C. Harkins 01 gegen 
sie vorbrachtcn, nur Scheinargumente sein. Sie berufeu sich auf: 

a. Das Zeugnis der Handschriften 

Die Handschriften geben aber folgcndes Bild: Kodex D = 
Trier, Stadtbibl 579 (1268), frülicr 776, 15. Jahrhundert; G= Roma, 
friiher Quaracchi, Bibl. des Collegio S. Bonaventura, Jahr 1458; 
C= Napoli, Nationalbibl. VII G 48, Anfang 15. Jahrhundert G2 , mit: 
Incipit Postilla Fr. Bonaventurae, ut dicitur, super regulam; F = Perugia, 
Stadtbibl. E 58, 15. Jahrhundert; H= Audi, Stadbibl. 82, 17. Jarhun- 
dert 63 ; J = Brugge, Bischojl. Bibl. D II13, 15. Jahrhundert; K = 
Darmstadt, Hess. Laudes- und Hochsdiulbibl. 2456, Jahr 1503; L = 
M timben, Bayr. Staatsbibl. lat. 9068, Ende 15. Jahrhundert; M = 
München, Universitdtsbibl. 145, Jahr 1498; N = Oxford, Bodleian- 
Bibl. Canonic. 277, Ende 15. Jahrhundert; O = París, National¬ 
bibl. 18325, 15. Jahrhundert; P= Utrecht, Universitdtsbibl. 36, Mitte 
15. Jahrhundert; Q = München, Universitdtsbibl. 142, 15. Jahrhun¬ 
dert, fol. 1 kündigt die Regelerklarung Bonaventuras an, bringt aber 
fol. 1-7 nur Exzerpte aus ihr; E= Roma, Vatikan. Bibl. Ottob. lat. 


60 Noticc ct extraits d'un mamiscrit franciscain , in CollFranc 15 (1945)5-33. 

61 The authorship , 158-248. 

62 C. Cenci OFM, Manoscritti francescani (¡ella Biblioteca Naziotiale di Napoli II, in 
Spicilegium Bonaventurianum VII, Quaracchi 1971, 601. 

63 Da in Prolegomena , LXII, für die kollationicrtcn Kodizcs die Bezeichnungen A, 
B, C, D, E, F, G vcrwandt sind, wurden auch die nicht bcríicksichtigtcn mit den Buch- 
staben H bis S benannt. - Vicllcicht konnen Hinwcise zu einzelnen Kodizcs nützlich sein, 
so zu: A, vgl. F. M. Delorme, Noticc , 7-33; S. Clasen, LcgAnt , 152; V, vgl. L. Oli- 
ger OFM, Descriptio codician Qnatuor Magistrorum Expositioncm regulac S. Francisci con- 
tinentium , in Antonianum 29(1944)74; C, vgl. voraufgehende Anm.; D, vgl. L. Oli- 
ger, a.a.O., 233-240; E, vgl. L. Oliger OFM, Líber exemplorum Fratrum Minorttm saeculi 
XIII , in Antonianum 2 (1927) 203; ders., Fr. Bonagratia de Bergamo ct cius Tractatusde Christi 
ct Apostolorum paupertate , in ArchFrancHist 22 (1929) 318f; F, vgl. L. Oliger, Descriptio , 
229-232; J, vgl. H. Lippens OFM, Descriptio codician belgo-franciscalitnn, in ArchFrancHist 
23(1930)383-389; K, vgl. L. Oliger, Descriptio , 63-66; S. Clasen, LegAnt, 73; L, vgl. 
S. Clasen, LegAnt , 118; M, vgl. L. Oliger, Descriptio , 80; N, vgl. Oliger OFM, Expo - 
sitio Qnatuor Magistrorum super regulam Fratrum Mi ñor um, Roma 1950. 53; O, vgl. L. Oli- 
ger, Descriptio , 85f; Q, vgl. L. Oliger OFM, Codicographia franciscana, in ArchFrancFIist 
9 (1916) 390. 
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522, schreiben diese Regelerklarung Bonaventura zu, wáhrend B = 
Firenze, Bill. Mediceo-Laurenz. Plut XV dextr. 12, Anfang 15. Jahr- 
hundert sie mit dem Titel bringt: Expositio venerabilis patris et ma- 
gistri Fr. Johannis de Pechiam super regulam Fratrum Minorutn, Kodex 
A= Roma, Bibl. des Collegio S. Isidoro 1/146, Ende 16. Jahrhun- 
dert, und R = Stroncone, Bibl. des Franziskanerkonvents, 15. 
Jahrhundert, sie anonym bringen 64 . - Gegen die Autorscbaft 
Bonavcnturas wendet F. M. Delorme 85 ein, Kodex C mache 
sie zwcifclhaft durch den Zusatz at dicitur; docb ist er den Nachweis 
schuldig gcblieben, daB sicb eben dieses ut dicitur auf dic Autor¬ 
scbaft Bonaventuras bcziebt und nicht, wie es docb wolil walir- 
scheinlicher ist, auf dic ungewobnbche Beneimung der Scbrift ais 
Postilla desbalb auBcrgewohnlich, weil sie sonst stets entweder 
Expositio odcr Declaratio in den Handschriften heiBt 6G . - Fcrncr, 
führt dcrselbe Autor 87 für seine Ansicbt an, Kodex G trage den 
Titel: Incipit Expositio regulae secundum Bonaventuram. Sicber ist es 
Spicgelfechterei zwiscben secundum Bonaventuram und Bonaventurae 
zu unterscbeidcn, und auBerdem bat Delorme willkürlich des In- 
cipit vcrandcrt bczw. mit dem Explicit verwecbselt; demi die 
Ü berscbrift lautet: Declaratio domini Fr. Bonaventurae super regulam 
Fratrum Minorum, und das Explicit: Explicit expositio regulae secun¬ 
dum Bonaventuram 68 . - Femer betonen er 89 und in seinem Gefolge 
Harkins 70 gegen E. Longpré 71 , der Kodex E ins 13. Jabrhundert 
datieren wolltc, mit Recbt, er gcborc erst dem 14. Jahrhundert 
an 72 . Damit aber ist er, der ausdrücldich Bonaventura ais Verfasser 
der Regelerklarung erwahnt, das erste handschrifthche Zeugnis 
- cinc Tatsache, aus der keincr der beiden Autorcn Folgerungen 
gczogen hat! - Zu den erwahnten anonymen Regelerklarungen in 
Kodex A und R führt F. M. Delorme 73 ais dritten (S) Assisi, 
Stadtbibl. 502, fol. 25-71 an, ein bcachtcnswerter Hinweis, wenn 


64 Bonaventura, Opera , Prolegómeno, c. II, § 6, LXXIIf. 

65 Notice, 8-10. 

66 Prolegotncna , LXXIIf. 

67 A.a.O., 8. 

68 Prolegomena , LXXII zu Kodex G. 

69 A.a.O., 9f. 

70 The authorship , 167. 

71 Dictionnaire d’histoirc et de géographie ecclésiastique , IX, 782. 

72 Sie folgen dainit: L. Oliger, Líber exemplorum, 203; ders., Fr. Bonagratia , 318f. 

73 Notice , 8. 
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er auch zur Klárung unseres Problems nichts beitrágt. - Für Pcckliam 
ais Autor beruft sida F. M. Dclorme 74 auf Kodex B und, nadidem 
cr Kodex E ais einen aus dem 14. Jahrhundert anerkannt hat, nennt 
er ilm « einen dcr áltesten Manuskripte » unter den bisher bekanntcn. 
Doch büBt dessen Zeugnis vi el an Überzeugungskraft cin, wcil er 
im Stemma dcr Edition nicht etwa cine eigene Handschriftenfámilie 
darstellt, vielmelir bildct Kodex B eine andcre Linie und Kodex B 
gehort zusammen mit Kodex A, C, F und G dcrselbcn anderen 
Linie an, von denen cr sich cinzig durch Zueignung der Regeler¬ 
klárung an Pcckliam untcrscheidct 75 . So bezeugen also beide 
Überlicferungslinien der Regelerklárung Bonaventura ais Ver- 
fasscr. - AuBcrdcm sclilieBt Kodex B die Meinung Dclormes und 
Harkins’ sogar aus, deim cr bringt zunáchst, fol. 43r-53v: Incipit 
quaedam Declaratio regúlete ex quadam appologia (!) Johannis Pechani ; 
Expliát Declaratio ex appologia Pecli extracta, d.h. das 10. Kapitel 
mit dcr kurzen Regelerklárung aus Peckhams Tractatus patiperis 
contra wsipientem 76 , anschliefiend, fol. 53v-81r: Incipit principalis 
Declaratio domini Fr. Bonaventurae super rcgulam Minorum, ferner, 
fol. 81r-83v, dessen Brief ad magistrum innominatum 77 ; sodann, 
fol. 84v-91r, die Regelerklárung der vier Magister 78 , fol. 91r-117r 
die des Bartholomáus von Pisa 79 , u.a. Wie Kodex B bringen auch: 
Firmamentum trium Ordinum 80 und: Singuiare opus... quod Speculum 
Minorum seu Firmamentum trium Ordinum intitulatur 81 Peckhams 
Regelerklárung im 10. Kapitel seines Tractatus pauperis ais sepárate 
Regelerklárung. 

b. Literarische Zeugnisse 

Da Bonaventuras Autorschaft für diese Schrift seit der Mitte 
des 14. Jahrhunderts handschriftlich bezcugt ist, erübrigt es sich 
m.E., sich auf Editionen oder auf Autorcn des 18. Jahrhunderts 


74 A.a.O.; C. Harkins, 164. 

75 Prolcgomena, LXXII; 391 Aiim. 1. 

76 L. Oliger OFM, Canticum Solis latine , in ArchFrancHist 13 (1920) 270. 

77 Ed. Opera VIII, 331a-336b. 

78 L. Oliger, Expositio , vgl. Anm. 4 zu Kodex N. 

79 Ed. in: Analecta Franciscana IV, 381-425. 

80 P. IV, Parisiis 1512, fol 94vb-99vb. 

81 P. III, Venetiis 1513, fol 72ra-76vb. 
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zu berufen 82 , da ihnen tatsachlich manche Werkc Bonaventuras 
unbekannt und sie darum auf der Suche nach ilinen waren, wie ctwa 
B. Bonelli 83 . - An sich ist jedoch der Einwand crnstcr, Bartholo- 
máus von Pisa crwahne zwar die Rcgelerklarung der vier Magister, 
Peckliams Erklarung im 10. Kap. seines Tractatus pauperis und die 
des Hugo von Digne, nicht aber eine aus der Feder Bonaventuras 84 . 
Zwar stimmt diese Angabe; wcr jedoch aus ihr schlossc, wcil dort 
Bonaventura nicht ais ihr Autor genannt wcrde, sci sie ihm abzu- 
sprcchen, diirfte diese Erklarung logischerweise auch Peckham 
nicht zuschrcibcn, wcil sie auch ihm dort nicht zugcsprochen wird 
im Gegensatz zu der kurzen Erklarung im Tractatus pauperis. Doch 
lost sich die Schwierigkeit leicht, weim man sicli einmal andere 
Verzeichnisse von Wcrken bci Bartholomaus ansieht. Wo er iiber 
die «lichtvollc Wissenschaft» handelt, fiihrt er für Bonaventura 
folgende Werke an: Kommcntarc zu den vier Sentenzenbüchem 
und zum Lukas-Evangclium, Apología paupcniw, Hexaemeron, De 
sex alis Seraphitn, Regula Novitiorum, Legenda maior und minor 
S. Francisci, et multa alia 85 ; an einer früheren Stelle 88 handelt es 
sich weniger um eine Liste der Bonaventura-Schriften ais una einen 
Tatigkcitsbericht, er habe namlich zu Paris die Sentenzen gelesen, 
den Ordenskonstitutionen Ordnung und Form gegeben und für 
Tischlegung und Chorgebrauch das Franziskuslebcn verfaBt, wah- 
rend er von Peckham nur summarisch erklart: «Er schrieb in 
den verschiedcnen Wissenschaften viele Werke » 87 . Wer sich daher 
auf Bartholomaus von Pisa beruft, um Bonaventura die Regcl- 
erklárung abzusprechen, müBte logischerweise ihm schr viele 
andere Schriftcn und sogar Hauptwerke aberkennen, wie z.B. 
Breviloquium, Itinerarium, Collationes de decem praeceptis und De 
septem donis Spiritus Sancti. Diese Konsequenz zicht jedoch nie- 
mand! 


82 F. M. Delorme, Notice y 9 vgl. 6; C. Harkins, 169. 

83 Prodromus ad Opera onmia S. Bonav enturae y Bassano 1767. 

84 C. Harkins, 169f. 

85 De conforniitate vitae B. Francisci ad vitam Doniini Iestiy in AnalFranc IV, 337. 

86 A.a.O.y 305f. 

87 A.a.O.y 521; Chronica 24 ministrorum generalium , in AnalFranc III, 324-332, er- 
wiihnt Bonaventuras Sentcnzenerklarung, Itinerarium mentiSy Apología pauperuniy He- 
xaemerotty so daB u.a. alie Schriftkommentare, Qtiaestiones de perfectione evangélica , Brevi¬ 
loquium sowic Collationes de ÍO praeceptis und De 7 donis Spiritus sancti uncrwahnt blcibcn. 
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Beidc Autorcn 88 berufen sich auf cin weiteres Argument, daB 
namlich Arnauld de Sarrant in seiner Schrift De cognatione S. Fran- 
cisci 89 nacli den ofFizicllen pápstlicben Regelerklárungen durcli 
Grcgor IX., Innozenz IV., Nikolaus III., Klemens V. auf Erklarun- 
gen seiner Mitbrüder zu sprechen konimt und schreibt: «Willst 
du die von den Brüdern verfaBten kennenlernen, dann hast du die 
vier Magister, die sehr zuverláBlich darüber geschrieben haben, 
namlich Alexandcr von Hales und die ¿ibrigen, die sie auf GeheiB 
des Generalministers erklart haben 90 . Der vierte ist Bonaventura, 
der jene Erklárung (declarado) verfaBte: ‘ An den ungenannten 
Magister ’ ». Wcnn auch, wie im Kodex A, Bonaventuras Epístola 
de tribus quaestíonibus 91 zuweilen Declaratio S. Bonaventurae super 
tribus punctis regulae: Intiominato magistro oder áhnlich genannt 
wird 92 und vielleicht der Irrtum bei Arnauld de Sarrant hierher 
riihrt, so miiBten eigendich beide Autoren so konsequent sein, auch 
die Urheberschaft Bonaventuras an diesem Brief zu leugnen, weil 
er ja auch in dem angeblich zustándigen Werkevcrzeichnis ftir 
Bonaventura bei Bartholomáus von Pisa fehlt 93 . Nachdem diese 
Quelle ferner sclion die vier Magister Alexander, Johannes, Ro- 
bertus und Odo ais Regclcrklarer erwalint hat, geht ihrc Záhlung 
nicht auf, wenn sie Bonaventura ais « vierten » Erklarer führt wegen 
seiner Declaratio: Innominato magistro. Sodann miiBte ihr Vertrauen 
zu Arnauld erschüttert werden, wenn sie seine Angaben im Kontext 
überprüfen. Wie es bei Christus vier Evangelisten, so gebe es bei 
Franziskus vier Schriftstellcr, «die sein Lcben sehr zuverláBlich 
geschrieben haben», namlich Bruder Leo, «der in dem Lcben 
besonders das Vorhaben des Franziskus bei seiner Regel schildcrt», 
Julián der Deutsche, « der auch in Wort und Gesang das náchtliche 


88 F. M. Delorme OFM, Pages medites sur S. Frangois écritcs vers 1365 par Arnauld 
de Sarrant Min. Prov. d'Aquitaine, in Miscellanca Francescana 42 (1942) 106f; 127 Anm. 2; 
C. FIarkins, 166. 

89 A.a.O. Í27. 

90 Die vier Magister sind Alexander von Hales, Johannes de Rupella, Ro- 
bertus DE Bascia und Odo Rigaldus, Gaufredus de Bria aber hat ais Kustos seiner 
Provinz diese Erklárung an den Ordensgencral Haymo von Faversham gesandt, vgl. 
L. Oliger, Expositio, 17-24. 

91 Ed. Opera VIII, 331a-336b; vgl. Kodex A, fol. 51v-38r. 

92 F. M. Delorme, Notice 12. 

93 De periculis , c. 12, 35, wo Dccretum Gratiani , p. 2, c. 12, q. 1, cap. 13 angefiihrt 
ist init dem bekannten Zitat aus Ps.-Prosper, d.h. aus Jullanus Pomerius, vgl. S. 2 Anm. 
18. Bonaventurae Sermo 1 in Dom . 5 p. Pent ., 374a. 
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Stundcngebet zum groBen Tcil verfaBte», Thomas von Celano, 
« dcr auf GeheiB Hcrrn Papst Gregors IX. die Liebe des Franziskus 
zu den Seinen und seinc korperlichen Gcbrechen bcschrieb », und 
Bonaventura, der «klarer ais die übrigen Ekstasen und geistigen 
AuFstieg des Franziskus sowie jenc Vision und Erscheinung des 
Seraphs darstellte. Weil der Gcneralininister und das Generalkapitel 
ihre Schriften gutgeheiBen liabcn, sind sie zuverlaBlicher, die übri¬ 
gen, aber keine offiziellen» 9 ' 1 . Obwolil die Schriften des Bruders 
Leo niemals die GutheiBung eines Ordensgcncrals oder -kapitels 
erhalten habcn, stellt er sie niit den approbicrtcn Franziskuslegenden 
Célanos, Bonaventuras und dem Rcimoffizium Julians auf die 
gleiche Stufe, und obwohl mit diesen Biographcn die «Vierzahl 
der Legcndenschreibcr », von dcr die Rede war, erreicht ist, er- 
wahnt er im gleichcn Atemzug noch die Franziskusvita des Aposto- 
lischcn Protonotars Johanncs Quasi stclla matutina. Anschliefiend 
spricht er von vicr Mannern, die das Offizium fiir das Franziskus- 
fest verfaBt liaben, namlich Grcgor IX., die Kardinale Thomas von 
Capua und Raynerius Capocci von Viterbo, die Hymnen und 
Responsorien bcisteuerten, und Bonaventura, der « die Lesungen 
und das iibrigc Oíhzium ordnete, ausgenommcn die rcstlichen 
Responsorien; dcim sie hat Julián der Deutsche verfaBt» 95 . Hier 
ist nicht zu erkenncn, daB Julián fast das ganze Rcimoffizium zu 
Ehren des Franziskus geschrieben und vertont hat, ausgenommcn 
die wenigcn von Gregor IX. und den bciden Kardiníilcn verfaBten 
Stücke, wahrend Bonaventura in seiner Legenda minor zwar die 
Lesungen fiir die ganze Festoktav lieferte, sonst aber nur Anteil 
hatte an der Ánderung des Wordautes der 1. Mettenantiphon 96 . 
DaB vor ihm Thomas von Celano schon scine Legenda choralis 
für das Franziskusfcst schuf, bleibt überhaupt unerwahnt. Arnauld 
de Sarrant zeigt sich weder gut informiert, noch mülit er sich son- 
derlich um Klarhcit und Vollstandigkcit. 

Gegen die «vcrcinfachende Behauptung », seit 1430 und scit 
der Zeit des Johannes von Capestrano gebe es «eine einmütige 
Übcrcinstimmung für die Urheberschaft Bonaventuras» 17 , haben 


94 F. M. Delorme, Pages inédites , 126. 

95 A.a.O., 126f. 

96 L. Oliger OFM., Dc ultima mutatione Officii S. Francisci , in ArchFrancHist 1 


(1908) 45-49. 

97 E. Longpré, in Dictionnaire , 782. 
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F. M. Dclorme 98 uncí C. Harkins 99 mit Recht Einspruch erhoben 
und, angefangen bei der Bonaventura-Ausgabe von 1495 zu StraB- 
burg oder bei der Heiligsprechung Bonaventuras durch Sixtus IV. 
im Jalire 1482, verschiedene Autoren auf Angaben iibcr Bonaven- 
tura-Scliriften untersucht und festgestellt, daB sich diese Liste 
keineswegs gleich blcibt. Mit diesem Ergebnis ist jedocli die viel 
vorsichtigere Thcsc in der Gesamtausgabe von Quaracchi 100 niclit 
erschüttert, wenn dort gesagt ist: « Übrigens fehlt es nicht an 
geeigneten Zeugen, die Bonavcntura diese Regelcrklárung zuer- 
kennen ». Mag namlich die Liste der Bonaventura-Werke in den 
untersuchten Fallen auch nicht konstant sein, ware, ehe man ein- 
zelne Werke auf Grund solcher Untersuchungen ais unecht ver- 
wirft, zu klarcn, 1. ob diese Autoren überhaupt eine vollstándige 
Aufzáhlung geben wollten, was z.B. ja auch weder Bartholomaus 
von Pisa noch Chronica 24 Ministrorum Generaliurn 101 beabsichtigten, 
und 2. ob nicht auch solche Werke dort fehlen, die bereits ander- 
weitig ais unbezweifelbar authentisch gesichert sind. 

c. Die benutzten Quellen 

Aufschlufi- und zugleich sehr lelirreich ist folgender Einwand 102 : 
In einer Streitschrift eines Kolner Konventualen gegen einen 
Observantenprediger zu Osnabrück, etwa 1455/60 geschrieben, 
rcchtfertigte dieser seinen Standpunkt bezüghch des Geldverbotes 
mit dem Hinweis auf einen Mcrkvers, den er Peckham zuschrcibt: 
iuxta verterabilis magistri Joannis Petzani , ordinis quondam Minorum , 
archiepiscopi Cantuariensis: Non tibí dat quisquam... post dominatur. 
Nuil finden wir denselben Mcrkvers auch in der umstrittenen 
Regelerklarung 103 und in Peckhams Canticum pauperis pro Dilecto 104 , 


08 Notice, lOf. 

09 The Authorship , 167f. 

100 Prolcgomcna , LXXII, wo aiiBerdcin auf dic Prolcgomena in Opera omnia S. Bo- 
naventurae , V vcrwicsen wird. 

101 Vgl. S. lOf Anm. 26-28. 

102 C. Harkins, 169; F. M. Delorme, Notice , llf; vgl. M. Bihl OFM, Dic Streitschrift 
cines koltier Konventualen gegen einen Observantenprediger in Osnabrück (1455-60), in Franz 
Stud 18 (1931) 159f. 

103 ExposReg , c. 4, n. 16, 417b. 

104 Ed. in: Bibliothcca Franciscana Ascética Medii Acvi IV: Stimulus amoris Fr. Iacobi 
Mediolanensis , Canticum pauperis Fr. Ioannis Peckam , ad Claras Aquas 1905. 
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liier wic dort ciugeleitet mit den Wortcn: unde versus. F. M. De- 
lorme 105 folgert daraus: «Hicr denkt dasselbe Gehirn, schreibt 
dieselbe Fcder, verteidigt man dieselbe Meinung, dieselben Argu¬ 
mente und sehr oft dieselben Formulierungcn, die uns fordaufcnd 
begcgnen; dieser Befund ist unerklarlich, wenn der Seraphische 
Lehrer Autor eines dieser Werke ist». Unter der Hand hat er liier 
die SchluGfolgerung, daG Peckham Autor der Regelerklarung ist, 
zum Vordersatz gemacht und nicht bewiesen, was Vorlage und 
was Entlehnung ist. Einmal abgesehen davon, daG die Regelcr- 
klarung schon "zu eincr Zeit verfaGt ist, wo Peckham erst seine 
litcrarische Tatigkeit beginnen solltc, Bonaventura aber bereits 
angesehener Lehrer der Theologie und Ordensgencral war, laGt 
sich auch unschwer, aber stringcnt aus den Zitaten im Canticum 
pauperis Pcckhams beweisen, daG er nebcn andern echten Wcrkcn 
Bonaventuras auch dessen Regelerklarung bcnutzt hat, womit 
freilich nicht gesagt ist, daG der Konventualc in Osnabriick sich 
nicht auf Worte Peckhams stiitze; nur stützt er sich auf Canticum 
pauperis, nicht auf die Regelerklarung. Im Canticum begcgnen wir 
namlich auf Schritt und Tritt nicht nur Anspielungen aus dieser 
Regelerklarung 108 und wortlichen Zitaten aus ihr 107 , sondern ebcnso 
auch Anspielungen 108 und wortlichen Zitaten aus Bonaventuras 
Apología paupcrum 109 sowie, neben einern wortlichen Zitat aus 
dessen Epístola de tribus quaestionibus n0 , auch einigen Anlehnungen 


105 F. M. Delorme, Notice llf; noch scharfcr formuliert: C. Harkins, 169: «Thus, 
if Bonaventurc wcre the author of the Expositio , he would have transcribcd the four lines 
of verse and have imitated a long passage of Pecham’s Canticum ». 

ios s. 142 Anni. 2; 144 Anm. 3-6; 146 Anm. 3; 147 Anm. 4; 150 Anm. 6; 156 
Anm. 3; 157 Anm. 1; 161 Anm. 2; 163 Anm. 3f; 166 Anm. 4; 168 Anm. 3; 170 
Anm. 2; 171 Anm. 2; 173 Anm. 1; 178 Anm. 4; 179 Anm. 3, 7; 180 Anm. 2; 181 Anm. 
2; 183 Anm. 1; 184 Anm. 1-4; 185 Anm. 5; 189 Anm. 2; 190 Anm. 4; 192 Anm. 2; 
197 Anm. 4; 198 Anm. 1; 199 Anm. 2; 200 Anm. 2; 201 Anm. 2f; 202 Anm. 2; 203 
Anm. 2; 204 Anm. 2. 

107 S. 143 Anm. 3; 146 Anm. 1; 148 Anm. 1-4; 150 Anm. 6; 152 Anm. 1; 153 
Anm. 4; 154 Anm. 1; 159 Anm. 3; 160 Anm. 2f; 165 Anm. 4; 166 Anm. 1; 167 Anm. 
1; 169 Anm. 1; 171 Anm. 2; 174 Anm. 1; 191 Anm. 1. 

108 S. 142 Anm. 1; 143 Anm. 1; 144 Anm. 3,5; 148 Anm. 4; 150 Anm. 6; 151 
Anm. 6; 152 Anm. 1; 153 Anm. 5; 157 Anm. 1, 5; 160 Anm. 2; 187 Anm. 1; 188 Anm. 
3; 190 Anm. 2. 

109 S. 146 Atmi. 6; 154 Anm. 3; 164 Anm. 3; 167 Anm. 1; 176 Anm. 1. 

110 S. 177 Anm. 2 bis; 178 Anm. 2. 
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daran 111 . Bonaventuras Apología, Epístola und Expositio sind also 
Peckhams Vorlagen, nicht umgekelirt. 

Ebcnso halt er von vomcherein für ausgeschlossen, daB ein frü- 
lierer Text Vorlage für die Regelerklarung und für Peckham 
zugleich Vorlage scin konnte. Die crstc pápstliche Regelerklarung, 
Quo elongati Gregors IX. 112 , enthált zwei Texte, die uns immer 
wiedcr begegnen. Ilire Erklarung zum Verziclit auf jedcs prívate 
und gcmeinsame Eigentum 113 bringt Bonaventura in seiner Re- 
gclerklarung 114 und seiner Apología pauperum 115 , abcr auch Peck- 
liams Tractatus pauperis 116 ; ihre Worte abcr iiber den Nuntius, 
der im Auftrag des Papstes den Brüdern zugedachtc Almosen ver- 
waltct 117 , bringen die vier Magister 118 und wiederum Bonaven¬ 
turas Apología 119 . Hier ist Gregors IX. Regelerklarung die cinzige, 
die alie genannten kennen und die die Bonaventura zugeeignctc 
im Wortlaut zitiert. 


3 - Versuche zur Datierung 

Um Harkins Argumente für die Zueignung der Regelerklá- 
rung an Johanncs Peckham und die Datierung ihrcr Abfassung 
verstandlicher zu machen, solí seiner weiteren Argumentation 
jene kurze Zusammenfassung vorangestcllt werden, die cr zum 
SchluB bringt 12 °. Nachdem Peckliam zusammen mit Bonaven¬ 
tura 1269/70 scinen Orden gegen die Angriffe der Mendikantcn- 
gegner unter den Professoren zu París verteidigt hatte, kehrte er 
nach England zuriick und geriet in Kontroverse mit dem Domi- 
nikanerprovinzial Robert Kilwardby, dessen Angriffe auf das 


111 S. 184 Anm. 3; 187 Anm. 1; 188 Anm. 3. - N.B. Auch finden sich noch Hin- 
weise auf anderc BoNAVENTURA-Werke; hicr wurden jcdoch nur solchc Schriften ausge- 
wahlt, dcrcu Authentizitat absolut gesichert ist und niemand bezweifelt. 

112 Ed. H. Grundmann, in ArchFrancHist 54 (1961) 3-25. 

113 A.a.O. 22, Zcilc 83-91. 

114 C. 1, n. 7, 395b. 

115 C. 11, n. 6, 312a. 

116 C. 10, 32. 

117 H. Grundmann. 22. Zeile 63-74. 

118 C. 4, 144; c. 6, 153. 

119 C. 11, n. 13, 314b. 

120 C. Harkins, 246-248. 
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Ordcnsideal er zuriickwics m . Spuren dieser Schrift scicn sowolil 
in Pcckhams Canticum pauperis ais auch in der Bonaventura zu- 
geschricbencn, abcr Peckham zuzuschreibenden Regelerklarung 
festzustellen; daher sei die Regelerklarung nacli den beiden ande- 
ren Wcrken, abcr vor dem Romischen Quolibct anzusetzen. 
Abgcsehcn davon, daB der Vcrfasscr hier von der allgcmcin iiblichen 
Chronologie im Lebcn Peckbams abwcicht 122 , nach der scin 
Aufenthalt in Paris bis 1271 dauerte und scinc Tatigkcit in Oxford 
1272 begann, bliebe sehr verwunderlich, wcshalb sich Peckham 
so eingehend mit der Ncujahrspredigt des Gerhard von Abbeville 
in Paris und deren Argumenten beschaftigte, da man in Oxford 
bestenfalls wuBtc, daB Gerhard mit dieser Predigt erncut den Kampf 
gegen die Mcndikantcnorden aufgcnommen habe, abcr wolil 
unmoglich die Einzelheiten kannte, mit denen sich die Regel¬ 
erklarung eingehend beschaftigt 123 . Spricht niclit alies doch mclir 
fiir Bonaventuras Vcrfasserschaft, für Paris und fiir eine moglichst 
der Predigt nahekommcnde Datierung ? 

Seinc Mcinung sucht C. Harkins 124 mit folgenden Argumenten 
zu stiitzen: 

1. Durch Vergleich der Wortlautes der Regelerklarung mit den Re- 
gelerklarungcn der Pápste gewinnt er ais frühest moglichen Zcit- 
punkt ihrer Abfassung die Zeit nach Erscheinen der Bulle Papst 
Klemens’ IV. Quídam tañere 125 vom 20. Juni 1265. Um jedoch den 
letzt moglichen Zeitpunkt ihrer Abfassung zu bestimmen, bcruft 
er sich auf den ErlaB des Ordensgenerals und seines Gcncralkapitcls, 
daB sich die Briidcr bis zum nachsten Gcncralkapitcl des Exemtions- 
privilcgs nicht bedienen solltcn . 126 Diesc Bcstimmung, die G. Abate 
ais ErlaB des Gencralkapitels von 1274 zu Lyon ausgibt, habe be- 


121 Ed.F. Tocco, in British Society of Frcmciscan Studics 2, Aberdoniac 1910; Nach- 
druck: Wcstmcad 1966, 91-147; Canticum pauperis Fr. Joannis Peckam, in BiblFrancAsc 
MedAcvi IV, Ad Claras Aquas 1905, 133-205. 

122 Vgl. P. Glorieux, Répertoirc II, 87; 90-95; A. Teetaert, in Dictionnaire de Théo - 
logie Catltolique XII, 101-119. 

123 Vgl. S. 1-5. 

124 The Authorship , 173-177. 

125 Ed. H. Sbaralea, Bullarium Franciscanttni III, 14. 

126 The Authorship , 178; vgl. G. Abate OFMConv, Memoriali , Statuti ed Atti di' 
Capitoli Generali dei Frati Minori, in MiscFranc 33, 1933, 17. 
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reits das Kapitel von 1272 zu Lyon 127 erlasscn. Widersprüche zur 
Bulle Grcgors X. Voluntarme paupertatis 128 , erlassen am 5. No- 
vember 1274, erzwingen jedoch cine Datíerung vor ErlaB dicser 
Erklarung. 

Gegcn dieses Verfahren lassen sich jedoch folgende Bedenkcn 
anmclden, wcnn auch diese Datiejrung in etwa an den wirklichen 
Zeitpunkt der Abfassung, namlich die erstc Halfte des Jahres 1269, 
herankommt, namlich: a. Warum beschrankt sich der Autor 
eigentlich auf pcipstliche Erlasse und schlieBt das iibrige Schrifttum, 
bcsonders die Streitschriften aus der zweiten Periode des Pariser 
Mendikantenstreites (1269-1272), von vorncherein fast ganzlich 
aus, obwohl doch die umstrittene Regelcrklárung in drei von 
ihren vier Teilen (pars) entwcdcr von «Gegnern» spricht oder 
sogar deren Einwande und Zwcifcl zu losen versucht ? So crklárt 
sie, das papstliche Verbot, daB niemand gegcn « diese Urkunde der 
Bcstatigung anfechten oder mit leichtfertigem Unterfangen dage- 
gcn ankampfcn» diirfe, «verletzen die Verleumder, welche die 
Rcgel, ihrc Erklarung und den Wandel der Briidcr mit dreifacher 
Reihe von Zahncn zerflcischen» 129 , und fiihrt viermal je drei 
Bcstimmungen der Regel (rubricae) auf, die sie nach den vier 
Himmelsrichtungen benennt: bczgl. der ostlichen Himmelsrich- 
tung meint sie von der Ordensgründung durch Franziskus, « der 
wesentlichc Teil seiner Regel ist aus der Reinheit des Evangeliums 
ais ihrer Qucllc gcschopft. Daher ist diese Regel oder Lcbensweise 
keine Neuerung (nova res), sondem ohne Zweifel eine Erneuerung 
(renovata), und dics trostet selir die Befolger dicser Regel, die 
allein in dieser Welt buchstablich die Lcbensweise gclobcn, die der 
Herr den Aposteln cmpfahl, ais er sie zur Predigt sandte» 130 ; 
der 2. Teil « besclireibt die drei Tore, die gegen den Ansturm aus 
dem Norden befestigt sind », welche sich gegen den Vorwurf des 
Geldgebrauchs, der Übertretung der Armut und des MiiBiggangcs 
schiitzen 131 ; der 3. Teil handelt «von der Predigt der Briidcr und 


127 A.a.O.\ vgl. A. H. Little, Dcfinitiones Capitulorum Gencralititn Ordinis Fratrum 
Minorum ( 1260-1282 ), in ArchFrancHist 7 (1914) 680; A. Callebaut OFM, Le Chapitre 
general de 1272 celebré d Lyon , a.a.O, y 13 (1920) 305-312. 

128 BullFranc 111,222; C. Harkins, 181-185. 

129 ExposRcg , expos. Bullae papalis n. 1, 437b. 

130 A.a.O.y c. 1, n. 1, 393a. 

131 A.a.0. f c. 4, n. 1, 412a. 
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ist auf Vemichtung Leviathans ( Job 3, 8) ausgerichtet» 132 , und 
schlieBlich beschrcibt der letzte Teil «die vierte Richtung, die sich 
ganz zum Siiden und zu den Stcrnbildern des Südens wendet 
(Job 9, 9) » 133 . Ferner verrát sicli die Schrift ais Kontroversschrift; 
denn wo Kontroversfragen, wie der Charakter der ncuen Orden 
und ihre Gcliibdc 134 , ihr Verhaltnis zur Lebensweise der Apostel, 
des Klerus und der Monche 135 , das Gcldverbot 136 , die Armut und 
die Kirchengüter 137 und das pápstliche Predigt- und Beichtpri- 
vileg 138 , erortert werden, wird diese Regelerklarung weitschwei- 
figer und argumentiert dann in scholastischer Form, d.h. sie 
greift Zwcifel (dubia) und Einwandc (ad oppositum) der Gcgner 
auf, lost sie (solutio) und gibt kleine Zwischenbilanzen (corol- 
laria) 139 . - b. Auch die Berufung auf pápstliche Bullen allein ist 
in diesem Fall cin methodischer Mi&grijJ. Bekanntlich fallen solche 
Erklarungen nicht vom Himmcl, sondern werden von der Ordens- 
leitung mit ciner ausführlichen Begründung erbeten, deren For- 
mulierungcn wir dann in den papstlichcn Entscheidungen wie- 
derfinden; wenn z.B. Papst Innozenz IV. 1245 eine Regelerkla¬ 
rung Ordinem vestrum erlicB mit weitgehenden Erleichterungen 140 
und mit dem Widerstand gegen solche Mildcrungen beirn nachsten 
Kapitcl auch der Ordcnsgeneral Cresccntius von Jesi gestürzt 
wurde, so sah man in ihm den Verantwortlichen; aber es ist genau 
so sclbstverstandlich, wenn die Regelerklarung Exiit qui seminat 
von 1279, zu der Papst Nikolaus III., von 1263-1279 Kardinal- 
protcktor des Ordens, den früheren Ordcnsgeneral und den 1279 
neu gewáhlten unter anderen Gutachtern heranzog, geradezu Bo- 
naventuras « franziskanischc Lehrc kanonisiert» hat 141 . - c. C. Har- 
kins hat auBerdem aus der Regelerklarung fast nur deren Aus- 


132 A.a.O., c. 9, n. 1, 427a. 

133 A.a.O., c. 10, n. 1, 431a. 

134 A.a.O., c. 1, n. 2-8, 393a-396a. 

133 A.a.O., c.2, n. 7-26, 399a-406b. 

136 A.a.O., c. 4, n. 3-21, 412b-418b. 

137 A.a.O., c. 6, n. 1-25, 421a-425b. 

138 A.a.O., c. 9, n. 3-13, 428a-431a. 

139 S. Clasen OFM, Collcctanea zum Studicn- und Btichwesen des Mittelalters , Stich- 

wort: corollarium, in Archiv fiir Geschichtc der Philosophie 42, 1960, 178. 

140 Ed. H. Sbaralea, Bullarium Franciseanum I, 400-402; vgl. H. Holzapfel OFM, 
Handbuch der Geschichtc des Franziskancrordcns , Frciburg Br. 1909, 29f. 

141 V. Maggiani OFM, De relationc scriptorum quorumdam S. Bonavcnturae ad Bul- 
iam « Exiit » Nicolai III (1279) 3-21. 
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führuiigcn líber die Predigt und Beichttátigkeit der Franziskaner in 
seine Untersuchung einbezogen; dariii legt er Nachdruck auf die 
Malinung 142 zu klugem Gebrauch dieser Vollmacht, « darnit kein 
Argernis entsteht», übrigens cine Malmung, die dicselbe Regel¬ 
erklárung auch bezgl. der Klostcrneugründung 143 und des Verhal- 
tens Fraucn gcgenüber 144 erhebt, und man fragt sicli mit Recht, 
ob man hierzu eine áhnlich lautende Mahnung des Ordensgcncrals 
Hieronymus von Ascoli zum vorsichtigen Gebrauch des Excm- 
tionsprivilegs 145 heranzuzichcn braucht. Die crnste Lage, in welche 
der Mendikantenstreit zu París die neuen Orden gebracht hatte, 
und Bonavcnturas Auffassung von Seelsorge ais pastoralen Dienst 
genügen zur Erklarung der Wamung vor Argernis vollauf. Für 
ihn ist Seelsorge « kein Rechtsanspruch, sondern Dienst und Aufgabe 
des kirchlichen Amtes » 146 . 

2. Durch die Behauptung , die Regelerklárung sei vor 1430 « unbekannt » 

Fiir die Behauptung, vor 1430 sei die Regelerklárung « unbe¬ 
kannt» fiihrt C. Harkins 147 an: Die Bulle Exiit von 1279, die 
weithin bonaventurianisches Gedankengut enthált. Darin crweise 
sie sich jedoch weniger von der Regelerklárung ais von Apología 
pauperum , Epístola de tribus quaestionibus und Determinationes quaestio- 
num circa Regulara Fratrum Minorum 148 abhangig, ja, es gebe keine 
Parallele der Bulle mit der Regelerklárung, für die es nicht auch 
Ahnlichkciten in authentischen Bonaventura-Schriften gebe. Von 
den Textparallelen, die V. Maggiani OFM 149 für bonaventuria- 
nische Gedankcn in Exiit anfuhrt, sagt cr nur allgemein: « Ich kann 
keine im Text begründete Klarhcit dafiir findcn, daB der Verfasser 
von Exiit die Expositio benutzt hat». 

Dagegen laBt sich jedoch manches erwidcrn: a. Die von ihm 
aufgefíihrten Beispiele 150 schlieBen nicht: Das erste Beispiel hat 


148 ExposRcg , c. 9, n. 4, 428b; vgl. C. Harkins, 181. 

143 A.a.O.y c. 3, n. 13, 410b. 

144 A.a.O., c. 11, n. 2, 435b. 

145 C. Harkins, 181. 

146 ExposRcg c. 9, n. 4, 428b. 

147 The Authorshipy 185-188. 

148 Ed. in Opera omnia VIII, 337a-356b; pars II 356a-374b. 

149 C. Harkins, 187; vgl. Amn. 82. 

150 A.a.O., 186f. 
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nur eine gewisse inhaldiche 151 , aber kcineswcgs im Wordaut bc- 
stehenden Anklange; aus ti i esc ni Grund hat auch V. Maggiani 
es erst gar niclit angegeben. Das andere Bcispiel, bei dem in der 
Tat starke Anklange zwischen Rcgelerklarung, Epístola de tribus 
quaestionihus und Exiit vorliegen, ist darum kein Beweis, weil alie 
genannten Werkc liier wohl auf die Regclerklárung des Hugo 
von Digne 152 zurückgehen. Auch bei dem von V. Maggiani 153 
genannten Beispiel mit dem Hinweis auf den Bcutel des Judas 
(Job 12, 6) ist dasselbe der Fall. Schon Wilhelm von Saint Amour 154 
hat dieses Argument gegen die Mendikanten verwandt, und alie 


151 Exiit: Ita tamen quod penes ipsum 
dantcm dominio, proprietatc ac possessio- 
ne ipsius pccuniac cuín libera potestate 
revocandi sibi pccuniam ipsam semper, 
usque ad convcrsionem ipsius in rcm de- 
putatam, plene, libere ac integre remanen- 
tibus in ipsa pecunia nihil omnino Fratres 
iuris habeant, ncc administrationem seu 
dispensationem, ncc contra personam no- 
minatam ab cis vel non nominatam, cuius- 
cumquc conditionis existeret, in iudicio, 
vel extra actionem, pcrsccutioncm, aut 
aliquod aliud ius, qualitercumque persona 
pracdicta in commissione huiusmodi se 
haberct. 

Exiit: acmulatorcs agitatos invidia... mor- 
dentes Fratres; ct eorum Rcgulam quasi 
illicitam, inobscrvabilem et discriminosam 
Exiit: Rcgulam quasi illicitam, inobserva- 
bilem et discriminosam caninis latribus 
lacerantes 

Exiit: non attendentes hanc sanctam Re- 
gulam... per plures Romanos Pontífices 
approbatam 

Exiit: credibilia facta sunt nimis in tot 
sanctis viris... quorum nonnullos sancto- 
rum catalogo Sedes eadem... fecit adscribí. 


ExposRcg: Argumentum autem factum ex 
falsi suppositionc procedit, quia non Fra- 
trum, sed mittentium auctoritatc pecunia 
custoditur. Undc dominium apud mitten- 
tcs semper rcmanct, doñee sit pro Fratrum 
nccessitatibus commutata... Cum igitur 
ille qui misit pecuniam, si vivit, possit 
cam repetere sicut suam, nunquam a do¬ 
minio suo recessit ncc in ius transiit alienum. 


ExposRcg: a Sede Apostólica discordantes, 
Rcgulam istam dicant servari non posse, 
ct per conscqucns aliquid impium contincre 
(392b) 

ExposRcg: Quod tamen faciunt detractores, 
Rcgulam... trino ordine dentium lacerantes 
(437b) 

Apología: blasphemia... ct Romanam Ecclc- 
siam impetit, quae hunc vivendi modum 
approbavit (292b) 

Apología: Insupcr et beatos viros catalogo 
Sanctorum ascriptos (292b-293a) 


152 Ed. in Firmamentum triunt Ordinum Beatissimi Patris nostri Francisci , Pariis 1512, 
pars IV, fol. 41ra. 

153 V. Maggiani, 14. 

151 De periculis novissimorum temporum , 32, wo cr dafür anführt: Augustini Tractat. 
Joannis Evang. 62, n. 5, PL 35, 1803, frcilich ziticrt nach: Decrctum Gratiani pars 2, c. 12, 
q. 1, c. 17. " 
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spáteren Scliriften versuchen, diesen Hinweis zu entkráften. - 
b. Wenn aber Exiit 155 crklart, daB Ordensgegner «seine Regel 
ais unerlaubt und schlecht tadeln» und «unter Hundegebcll ais 
gefahrlich zerrciBen », so spielt sie damit zweimal auf dic Rcgel- 
erklarung an, auf Bonaventuras Apología paupemm aber mit der 
Bemerkung, daB «mchrere Papstc die Regel gudúeBen» und 
«Gottes Zcugnisse sie bestátigten in sovielen heiligen Mannern, 
von denen die Papste einige in das Verzeichnis der Heiligen auf- 
nahmen ». Dic Bulle Exiit hat also, und dadurch ist Harkins Thcse 
zugleich widerlegt, Regclerklarung und Apología nacheinander 
angeführt, damit aber beide Schriften ais glcicbwertig und gleich- 
artig bebandelt, eben ais Schriften Bonaventuras. - c. Nachdcm 
der Autor soeben erst in der Übcrschrift behauptet hat, die Regel- 
erklarung sei vor 1430 unbekannt, mutet es cigentümlich an, weiin 
cr den dann angcführten Beispiclcn aus Exiit, in denen Worte der 
Regelcrklarung verwandt sind, ihre Beweiskraft zugunsten Bo¬ 
naventuras zu nehmen sucht durch dic Behauptung, diese Worte 
der Bulle hatten ais cigentliche Quclle nicht dic Regelcrklarung, 
sondern neben Apología und Epístola de tribus cjuaestionibus auch 
Bonaventuras Determinationes 156 . Nun gibt es aber fiir dieses Bo- 
naventura zugeschriebenc Werk überhaupt nur Handschriften aus 
dem 15. Jahrhundcrt und litcrarische Zeugnisse erst scit Marianus 
von Florenz ("j" 1537) 137 , so daB wir, wollten wir dic Richtlinien 
des Autors gegeniibcr der Regelcrklarung auch liicr anwenden, 
erst recht dic Determinationes Bonaventura aberkennen müBten! 
Dies tut er nicht einmal bei der in der Gesamtausgabe der Bona- 
ventura-Schriften ais 2. Teil der Determinationes bezeichneten 
Schrift 158 , die in alien Editioncn stets separat unter dem Titcl 
Líber apologeticus in eos cjui Ordini Fratrum Minorum adoersantur 
erscheint, die nur in eincr cinzigen, heute sogar verschollcnen 
Handschrift bezeugt ist 159 und dic ohne Zweifel ais Entstehungs- 
land Süddeutschland verrat, indem sie die Minderbriidcr ais « Bar- 


155 V. Maggiani, 13. 

Zu den beiden letzten Textcn aus Exiit vgl. auch Apología (305a): Quodsi veruni 
cst, per omneni modum apostólica erravit Ecclcsia, quac statum talium approbavit ct 
auctores huiusmodi haeresum catalogo Sanctorum ascripsit. 

156 C. Harkins, 186; vgl. Determinationes , p. 1, q. 25, VIII, 354ab. 

157 Prolegoniena II, §3, LIX-LXXI; vgl. S. Clasen, Mendikantentum t 26-28. 

158 C. Harkins, 185 Anm. 70: «Op. om. VIII, 337-74». 

159 Ed. Opera VIII, 357-374b; vgl. Prolegomcna , LIXf. 
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fiiBer» bezeichnct; ilire Abncigung gegcn die seclsorgliche Be- 
trcuung der Terziarinnen. durcli die Franziskancr begründet sie 
namlich mit der Befiirchtung, bei etwaigen Skandalen mochten 
die Leute den Briidcrn nachrufcn: «Schaut mal, die BarfiiOcrschwe- 
stern bringen ihnen kleine BarfiiBer zur Wclt !» 1G0 . d. Da nach 
Meinung des Autors Peckham ais Autor der umstrittenen Rcgel- 
crklarung viel Bonaventurianisches übcrnommen bat und scliein— 
bare Anklange der Bulle Exiit an diese Rcgclcrklarung in Wahrheit 
Anklange an echte Bonaventura-Werke sind, ware es dócil zuna 
mindcsten intercssant gewesen zu erfahren, ob Exiit auch iiber 
andere Peckham-Schriften bonaventurianisches Gcdankengut über- 
nommen hat. Doch davon keine Spur. 

3. Durch Hinweis auf Vat. hit. Ottob. 522 

Diese Handschrift paCt nicht recht in das Konzcpt des Vcrfassers, 
weil sie ais al testes Zeugnis die Rcgclerklarung ais audientisches 
Wcrk Bonaventuras, und zwar zusammen mit Kodizes der ande- 
ren Handschriftenfamilie, bezeugt 1#1 . Sie bcstcht aus zwci Tcilcn, die 
spater zusammengefügt sind und daher nicht dasselbe Altcr be- 
sitzen; der 2. Teil (fo. 142-321) stammt aus dem 13. Jahrundcrt und 
bringt Líber exemplorutn Fratrum Minorum 162 , der 1. Teil (fol. 1- 
141), der Auszüge aus der Rcgclcrklarung Bonaventura zusclireibt 
und den L. Oligcr OFM 103 bcschrieben hat, stammt nach dessen 
sachkundigem Urteil aus dem 14. Jahrhundcrt. In dicscm Teil 
finden wir u.a. Expositio Regúlete Ordinis Fratrum Minorum (fol. 
76r-87r) aus der Fcdcr des Angelus Claren us (f 1337); ein Exzerpt 
aus der Regelerklarung (fol. 87v) mit dem Vermerk Fratris Bou 164 ; 
Kapitel 10 der Postillae in Matthaeum (fol. 88r-98v) aus der Fcder 
des Petrus Johannis Olivi (f 1298); Fratris Johannis de Pica (no = 
Peckham, f 1292) Tractatus de paupertate et peifectione evangélica 
(falscher Titel für Canticum pauperis) (fol. 98r-105v); Tractatus de 
paupertate evangélica (fol. 105v-118v) aus der Feder des Bonagratia 


160 ^.<7.0., q. 16, 368b; vgl. M. Bihl OFM, in ArcliFrancHist 17 (1924) 237. 

161 C. Harkins, 188f. 

182 Ed. L. Oligeu OFM, in Antonianum 2 (1927) 203-276. 

168 L. Oliger OFM, Fr. Bonagratia de Bergamo et eius tractatus de Christi ct Aposto— 
lorum paupertate , in ArcUFrancHist 22 (1929) 317-319. 

164 ExposRcg y c. 2, n. 13-15, 401a-402a. 
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von Bergamo (J 1340) 165 ; andere Exzerpte aus dcr Rcgelcrkla- 
rung (fol. 119r-123v) unter dcm Titel Fiatris Bonaventurae 1G0 . Es 
scheine, ein Schreibcr habe mit diesen Exzerpten leere Seitcn in 
der Handscbrift ausgefüllt, und dieser Scbreiber sei mit dem des 1. 
Teils des Kodex nicht identisch. Aus dieser Annahme ziclit der 
Vcrfasser folgende Scbliissc: a. diese Exzerpte seien spater cingefügt; 
b. sie seien nocb vor dcr Heiligsprechung Bonaventuras, die 1482 
crfolgte, gescbriebcn, wcil er darin Frater Bonaventura, nicbt Sai idus 
Bonaventura scbreibc; c. sie müCten «aber nicht unbedingt aus dem 
14. Jahrhundert stammen»; d. von den übrigen Handschriftcn, 
deren bcide altesten ins 15. Jahrhundert gehoren, sclireibe die eine 
die Regelerklarung Peckham zu, die andere zwar Bonaventura, 
aber mit dcr Einschrankung ut dicitnr. - Zu diesem Punkt nur 
folgende Fragcn: Folgt aus der Annahme, das diese Exzerpte 
«nicht unbedingt aus dem 14. Jahrhundert stammen », schon die 
Konsequenz, daB man sie deshalb ins 15. Jahrhundert zu daticrcn 
hat ? Darf man ferner von einer subjcktiven Vermutung zu einer 
zweiten folgern und dann so wciter ? Oder hat der Autor hier 
und an schr vielen Stcllcn seiner Untersuchung zunachst seine 
These aufgestellt, sich dann erst nach Argumenten fiir seine Thesc 
umgesehen und Einwande gegen seine These zu entkraften ver- 
suclit ? 

4. Durch Hinweis auf andere Regelerklcirer 

Wie bedenklich solchc Bcgriindungen fiir vorgefaBtc Meinun- 
gen sind, zcigt sich audi hier, wo der Vcrfasser 167 aus der Tatsache, 
daJ3 andere Erklarcr dcr Franziskanerregel diese Regelerklarung 
nicht erwahnen, seine Schlüsse zieht, namlich: 

a. Zeitgenóssische Regelerklcirer: David von Augsburg hat cine 
solche Erklarung im Jahre 1260 geschrieben und stiitzt sich, wie 
er sagt, auf Erklarungcn der Papste und Generalkapitel 18S . Hier 
stellt Harkins fest, daB David zwar die hier behandelte Regcl- 
erklárung nicht nemie, aber ahnliches ausfiihre wie sie, wie ferner 
Bonaventuras Apología, Pcckhams Canticum und die Meditado pan- 


165 L. Oliger, Fr. Bonagratia , 302f. 

106 ExposReg , c. 1, n. 4, 394ab; n. 8, 396a; c. 4, n. 2, 412ab; n. 21, 418b. 

167 C. Harkins, 189-191. 

168 Vgl. S. 
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peris in solitudínc auctore anonytno saec. XIII 169 . Diese Áhnlichkeit 
macht er anschaulich, indem er die Texte aus David von Augsburg, 
aus der Bonaventura zugeschricbenen Rcgclcrklarung und Bo- 
naventuras Apología nebeneiiaandcr setzt. - Da nun die umstrit- 
tene Rcgelerklarung in der 1. Halftc des Jalares 1269 entstanden 
ist, sieht man nicht recht ein, weshalb der Verfasser erklart, David 
liabe diese Regelerklárung nicht erwahnt; ist sie doch crst neun 
Jahre spater verfaBt, und weshalb er auf gedankliche Parallelen 
zwischen David und andern gleichfalls spater verfaBten Schriften, 
Bonavcnturas Apología (gcschrieben in der 2. Jahreshalfte von 
1269), Peckhams Canticum (geschriebcn ura 1275) und die eben- 
falls una ctwa diesclbe Zeit entstandene Meditatio pauperís hinweist! 
Bestüiade Abhangigkeit, dann nur die der genamaten Werke von 
David voia Augsburg. Hier ist offenbar der Autor in die crstbeste 
Falle getreten. Die íaicht zu leugnende Áhnlichkeit hat aber eine 
ganz andere Ursache, namlich die Symbolik der Zwolfzahl 17 °, die 
una einigc Jalarhundertc alter ist ais all die von ihiaa angefülartcn 
Schriften und sich ebenso bei Isidor von Sevilla (f 636), Papst 
Innozenz III. (f 1216) wie bei Johannes Peckhaiaa findct, die iiber 
die Zalalensynabolik Schriften verfaBt haben. - Ein weiteres Beispiel 
ist für ihn 171 Johannes von Wales (f 1303) íaoit seiner Regeler- 
klarung, die er vor Exiit schrieb. Der Grund fiir einigermafien 
áhnliche Ausführungcn liegt jcdoch iara Text der Regel, wo Fraaa- 
ziskus von den Prcdigern «wohliiberlcgte und lautere Worte 
(examinata et casta eloquia) » verlangt. Von deaaa hier verwandten 
Psalmwort (11, 7; vgl. 17, 31) ist m.E. kein weiter Schritt zum 
Pauluswort (2 Kor 2,17) vorn unlauteren Wort derer, die « das 
Wort Gottes verkuppeha», wálarend aaaan des Verfassers ScloluB- 
folgerung nicht bedenkenlos folgen kann: «In der Annahmc, daB 


169 C. Harkins, 191f; Ed. F. M. Delorme OFM, in BiblFrancAscMcdAevi VII, 
Ad Claras Aquas 1929, 274-276. 

170 z.B. Isidori Hispalensis, Líber numerorutn in sanctis Scripturis occurrentitmi , v. 12, 
n. 64-70, PL 83, 192f; Innoeentii Papae III De sacro altaris mystcrio , 1. 2, c. 50, PL 217, 827- 
829; Johanitis Peckham De mystica interpretatione numerorutn in sacra Scriptura , unediert 
(DictThéolCath XII, 107); vgl. auch G. Heinz-Mohr, Lexikon der Symbolc , Bilder und 
Zeichen der christlichen Kunst , Zahlensymbolik , Düsseldorf-Koln 1971, 307-313, bes. 312 
iiber die Zahl zwolf. 

171 Ed. in Speculum Minorum , Venetiis 1513, p. III, fol. 98va-106ra; C. Harkins, 
191f. - Dies Werk fchlt bei: P. Glorieux, Rcpcrtoirc II, 114-118, und W. Lampen OFM, 
Johannes Guallcnsis , in LcxTheolKirche 2 V, 1040f. 


S. Bonaventura II. 
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Peckliam dcr Verfasscr der Regelerklarung ist, crklart sich seine 
Abhangigkeit von der Erklárung des Johannes von Walcs lcicht». 
Denn man liatte den Bcwcis dafür erwartet, daC Peckliam der 
Verfasser der umstrittenen Regelerklarung ist! - Ais weiteres 
Beispiel nennt der Verfasser 172 Petrus Johannis Olivi (J 1298), der 
nach 1279 ebcnfalls die Ordensregel erklárte und darin die Er- 
klárungen der Papste Gregors IX. und Nikolaus III. und die der 
Vier Magister namentlich crwáhnt. Obschon Olivi glcichfalls nicht 
die umstrittcne Regelerklarung Bonaventura zuschreibt, so gleichen 
sich die Worte beider iiber die Amveisung des Franziskus an die 
Prediger sehr, wcil beide « Tugenden und Laster » ais Gcgenstand 
(materia) und die Darlegung « mit kurzen Wortcn » ais die Gestalt 
(forma) der Prcdigt bezcichnen, wie sich aus dem Vergleich des 
Textes beider ergibt. Man ist zwar geneigt, des Verfasscrs Erklá- 
rung dieser Áhnhchkeit mit dem alltaglichen Gebrauch der Begriffc 
« Materie » und « Form » anzunehmen, stutzt aber unwillkürlich, 
weiui Harkins sofort darauf bemerkt, Olivis Apologie von 1285 173 
zitierc nur Bonaventuras Apología pauperum, seine Legenda maior 
S. Francisct, Constitutiones Generales Narbonenses und seine Litterae 
officiales I und II zur Verteidigung dcr eignen Auffassung vom 
«armen Gebrauch (usus pauper) », den allein die Regel gestatte. 
Wcr namlich sich diese Stelle naher ansieht, stcllt fest, daB Olivi 
seine Vcrketzerung ais ungerecht zurückweist und fortfálirt: « Wa- 
rum verdammen sic nicht die Worte des Bruders Bonaventura, 
die er sowohl in seiner Apología und in scinen Bricfen an den gan- 
zen Orden ais auch in seinem Leben des hl. Franziskus hierzu 
geauBcrt hat, dies sogar noch klarer und im Wortlaut harter und 
strenger ais ich. Warum verurteilen sie nicht auch die Worte 
des Johannes Peckliam, die er in seinem Buch De perfectwne evan¬ 
gélica sehr ausführlich, sehr wirksam und sehr entschieden geauBcrt 
hat ?» 174 . Nach diesem Gestandnis hat Olivi jedoch nur solche 
Zitate angcführt, die harter, klarer und strenger klingen ais seine 
cigcnen. Nun sind aber Bonaventuras ÁuBerungen in seiner Re- 
gelcrklárung, die sich sogar auf lange Strecken mit einzelnen 
Argumenten Wilhclms von Saint Amour befasst, gewiB weniger 


172 Ed. in Spcculum Minorum, p. III, fol. 106ra-124va; C. Harkins, 192f. 

178 Ed. D. Laberge OFM, Fr. Pctri Johannis Olivi OFM tria scripta su i ipsius apolo¬ 
gética annorum Í2S3 et Í285 , in ArchFrancHist 28 (1935) 380-387. 

174 A.a.O., 382f. 
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konsequent und entschieden ais in seiner Apología pauperum, die 
sich gcgen Bckampfung des Mendikantenideals im Grundsatzlichen, 
wie dics bei Gerhard von Abbeville dcr Fall war, wendet. Ferncr 
hat der Autor nicht bedacht, daB er mit zwcicrlci MaB miBt zu- 
gunsteu Peckhams und zuungunsten Bonaventuras; reicht namlich, 
die Tatsache, daB Olivi hier diese Regelcrklarung nicht ais Wcrk 
Bonaventuras ausgibt, zu einem Argument gegen die Autorschaft 
des Scraphischcn Lchres, warum dami nicht auch die Nicht- 
zueignung an Pcckliam zu einem Argument gegen ihn ais Vcr- 
fasser ? Denn ihm schrcibt sic Olivi ja cbcnso wcnig zu. - Auf das 
umfangreichc Werk De conformitate des Bartholomaus von Pisa 175 , 
der wcdcr fiir Bonaventura nochfür Peckham ein Verzeichnis ilirer 
Wcrke gibt und geben will, ist bcreits früher hingcwiesen worden. 

b. Regelerklárer aus Spirítualenkreisen: Übcr Olivi ais Anführcr 
einer Spiritualengruppe wird neuerdings wiederum diskutiert 17li , 
und seine Haltung ist auf jcden Fall von dcr eines Ubertin von 
Casale verschicden; aus diesem Grund wurde er bereits bei den 
zeitgenossischcn Regelerklarcrn behandelt. Von den führcnden 
Spiritualen erwahnen aber weder Ubertin, Angelus Clarenus 177 , 
die Schrift cines unbekannten italienischen Spiritualen Dccalogus 
evangelicae paupertatis 178 noch Tractatus Fraticellorum Perusinorum, 
gcschrieben zwischen 1379 und 1382 179 , cinc Regelcrklarung 
Bonaventuras, obwohl sich alie auf andere Schriften Bonaventuras 
berufen. GewiB, aber berufen sie sich etwa auf einc Regelcrklarung 
Peckhams, die vom Kapitel 10 seines Tractatus pauperis verschicden 
ist ? Kame nicht in einer Berufung auf die Bonaventura zugcschrie- 
benc Regelcrklarung, in dcr er scinen Standpunkt zu jedem einzelnen 
Satz dcr Rcgel klar abgrenzt, die Kluft zur Auffassung dcr Spiri- 
tualcn klarer zutage und machte den unübcrbriickbarcn Gegensatz 


175 C. Harkins, 198; vgl. oben S. 

176 Vgl. Stanislao da Campagnola OFMCap, VAngelo del sesío sigillo c VAltcr 
Christus. Gencsi c sviluppi di duc temi francescani nci sccoli XIII-XIV (Studi c Riccrche), 
Roma 1971, 234-264; D. E. Flood OFM, Pctrus Johatmis Olivi. Ein nenes Bild des angeb- 
lichcn Spiritualenjiihrers , in WissWeish 34(1971) 130-141. 

177 C. Harkins, 194. - Ein wirklich origincllcr Druckfclilcr solí dem Lescr nicht 
vorentlialten werden; dort hciBt es in Anm. 98: « F. Ehrle, Die Repnblik Libertinos voit 
Casale ». Gemeint ist natürlich: « Die Replik Libertinos von Casale » !. 

178 Ed. M. Biiil OFM, Fraticelli cuiusdam Dccalogus evangelicae paupertatis an. 1340- 
1342 conscriptas , in ArchFrancHist 32 (1939) 279-411; C. Harkins, 197. 

179 Ed. L. Oliger OFM, Documenta inedita ad historiani Fraticcllorum spectantia , in 
ArchFrancHist 4(1911)701f; C. Harkins, 197. 
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auch in and eren Fragen, etwa der des Gchorsams, zu deutlich ? - 
SchlieBlich erwalrnt der Verfasser 180 noch Quaedam expositio aus 
denr 14. Jahrhundert, bei der es unklar ist, ob es sich um das Werk 
cines Spiritualen oder eines Observanten handelt. Bei der Begriin- 
dung des Armutsgcbotes in der Rcgel erwalrnt diese Erklarung 
« Kornspeicher und Weinkellcr (granaría et cellaria)», eine Wortver- 
bindung, die uns gleichfalls in der umstrittcncn Regelerklarung 181 , 
Peckhanrs Tractatus pauperis 18a und Canticum 183 begegnet. Ferner, 
beinr Vcrbot, den Orden zu verlassen, setzt sie die Riickkehr in 
die Wclt dem Eintritt in einen andern Orden gleicli, und dabei 
bcruft sie sich auf « Peckham, vicie Magistcr und die Dekretale » 184 , 
doch liegen gewisse Áhnlichkeiten sowolil nrít der umstrittenen 
Regelerklarung 185 ais auch mit Peckhams Canticum 188 vor. An 
anderer Stcllc erklart sie: «Hier befielilt Franziskus nach den Ma- 
gistern, nach dem hl. Bonavcntura und Bruder Johanncs von 
Peckhanr, daB wir keine festen Einkünfte haben dürfen» 187 . Aus 
dieser Schrift laBt sich weder fiir noch gegen die Autorschaft 
Bonaventuras, aber auch ebenso wenig für oder gegen die 
Peckhams an der umstrittenen Regelerklarung argumentieren. 

c. Regelerklcirer aus Kreiseu der Kommunitat: Von diesen er- 
wahnt der Autor 188 die Schrift des Gonsalvus von Valboa, De 
praeceptis Regulae, der ais Ordcnsgeneral (1304-1313) zwar ausdrück- 
lich den «armen Gebrauch» irdischer Dinge den Mitbrüdem 
vorschrieb, im Zusammenliang mit seiner so geartetcn Erklarung 
der Regelgebote aber weder Bonaventura noch Peckliam er- 
wahirt. - Anders verhalt es sich mit Richard von Conyngton 
(f 1330) 189 , der in einem Zwiegcsprach zwischen Minderbruder 
und Papst den Standpunkt des Ordens gegen die Entscheidung des 


180 Ed. in Speculum Mitiorum , pars III, fol. 68rb-70ra; C. Harkins, 198-201. 

181 C. 6 , n. 15, 422b-423a. 

182 C. 10, 37. 
m S . 199 

184 C. 2, fol. 68 va. 

185 C. 2, n. 13, 401ab. 

186 S. 196. 

187 Quaedam expositio , fol. 69rb. 

188 C. Harkins, 194. 

189 Ed. D. L. Douie, Thrce treatises oti evangelical poverty by Fr. Richard Conyngton , 
Fr. Waltcr Chatton and an anonymous , in ArchFrancHist 24 (1931) 341-369 (25 (1932) 36-58; 
210-240; C. Harkins, 194-197; I-I. Holzapfel, Handbuch , 66-80. 
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Papstes Johannes XXII. verteidigte; darin seicn zwei Texte cntwe- 
der von Peckhams Canticum 190 oder von der ihm zugeschriebenen 
Regelerklarung 191 abhangig. Bci naherer Übcrprüfung ergibt sich 
freilich die groBere Ahnlichkeit zwischen diesem Zwiegesprach 
Richards und dcr umstrittenen Regelerklarung, dercn Wortlaut 
sie freilich verkiirzt. - Schliefilich hat Alvarus Pclagius (f 1349) 
die Idéale seines Ordens gegcniiber diesem Papst in Schutz ge- 
nommen in seinem Werk De planctu Ecclesiae 192 ; auch er zitiert 
verschiedene Schriften Bonaventuras und Peckhams, aber weder 
eine Regelerklarung des ein.cn oder des anderen. 

Hicrzu gilt dassclbc wie zu jenen Autorcn, von denen keiner 
die Regelerklarung Bonaventura zuschrcibe, wie der Verfasscr 
dartut 193 . Dabei hatte man zuerst von ihm den Nachweis erwartet, 
ob denn diese Autoren überhaupt cin vollstandiges Verzeiclmis 
dcr Bonaventura-Wcrke bieten wollten und ob sie es überhaupt 
konnten, und ebenso aufschluBrcich ware eine Auskunft dariiber 
gewcsen, ob einer von den angegebenen Autorcn etwa für Peck- 
ham Hinweisc auf eine vollstandigc Liste seiner Wcrke oder 
scinen Beitrag zur Diskussion irn Mcndikantenstrcit bringt. DaB 
sich kein Hinweis auf die Regelerklarung ais Werk Peckhams findet, 
darf man wohl aus dem Schweigen des Autors hicrüber crschlicBen. 

5. Durch Textuergkiche 

Dieser Teil 194 leidet vor allem unter ernstzunehmcnden Man- 
geln. Denn: a. Der Autor bestimmt von seiner Thesc her, welche 
Schrift bci diesen Vergleichen Vorlagc und welche Benutzer ist, 
bleibt aber den Beweis dafür schuldig, obwohl hier der Kern des 
Problcms liegt. Zum Vcrgleich sei der Hinweis auf die Legenda 
trium Sociorum unter den Franziskusqucllen erlaubt, die nach 
Textvcrgleichen, die F. van Ortroy SJ 195 anstcllte und auswcrtete, 
iiber 60 Jahre ais Plagiat aus nahezu alien Franziskusqucllen des 13. 
und 14. Jahrhundcrts galt, ehc eine sorgfaltige Überpriifung der 


>»» S. 172; 170. 

191 ExposRcg, c. 4, n. 17, 417b-418a; n. 16,417ab. 

192 Ed. Lyon 1517; C. Harkins, 197. 

1 93 C. Harkins, 201-203. 

194 A.a.O., 203-204. 

195 La legante de S. Frango is d'Assise dite Legenda trium Sociorum, in Analecta Bol - 
landiana 19 (1900) 119-197. 
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vcrglichenen Textc ergab, daB diese Legendc bereits 1246/7 Thomas 
von Cclano fiir seine zweite Franziskusschrift ais Vorlage diente 
und folglich 1246 entstanden ist 19 °. - b. Bei den zum Vergleich 
herangezogenen Worten der Regclerklarung handelt es sich oft 
um Gemeinplatze, dic immer wicder in der Auseinandersetzung 
des Mendikantenstreitcs verwandt wurden und die darum übcr- 
liaupt keinen SchluB über dic Prioritat einer Schrift oder über deren 
Verfasser zulassen 197 . - c.Wahrend bei anderen Texten, die der 
Verfasser vergleiclit, die Álinlichkeit oder gar die verbale Über- 
einstimmung doch recht vage crscheint" 198 , scheint die Basis 
des Textvergleiches breitcr, ais sie wirklicli ist, weil cin guter Teil 
schlicht friiher bereits besprochene Elemente wiederum vorbringt 199 
oder dic Áhnlichkeit der verglichenen Textc sich einfach daraus 
erklart, daC beide Einwánde ihres gemeinsamen Gegncrs Wilhelm 
von Saint Amour zu widerlegen suchen 20 °. - Aus diesen Gründen, 
vor allem aber dem Felilen jeden Beweises dafür, was Vorlage und 
Bcnutzer ist, vermag dieser Teil wirklich nicht zu überzeugen. - 
Auf die zum SchluB beigefiigte Erorterung über die Chronologie 
der Peckham-Schriften zum Mcndikantenstreit 201 einzugehen, 
erübrigt sich, weil es dem Verfasser nicht gelungen ist, die umstrit- 
tene Regclerklarung Bonavcntura ab- und Peckham zuzuschreibcn. 


S. Clasen OFM, Znr Kritik van Ortroys an der « Legenda triwn Sodomía », in 
Misccllanea Melchior de Pobladnra I, Roma 1964, 35-73. 

C. Harkins, 204. quoad Dcuni, quoad mundum, quoad se ipsum, quoad fra- 
trem nostrum; 205 das Petruswort: Argentum et aurum non est mihi, samt der Glossa 
interl. in Act. 3, 6 ; 206: de loculis Christi = Glossa ord. in Jo. 12, 6 ; 207: de mulieribus 
Christum sequentibus ct illi ministrantibus de facultatibus suis = Glossa ord. in Le. 8 , 3 , u.a. 

198 C. Harkins, 210; 210f; 211; 211 f; 212, u.a. 

199 A.a.O., 182: zur Fragc, daB das Eigcntuni bei den Besitzern bleibc, ExposReg, 
c. 4, n. 16, 417ab, vgl. C. Harkins, 215; 187: daB die Woliltater die Brüder nicht zur 
Übertretung der Gelübde bringen wollen, ExposReg , c. 4, n. 17, 417b; vgl. C. Harkins 
269; 192f: Anweisung, in der Predigt wohlüberlcgtc und kcusclic Wortc zu gebrauchen, 
Tugcndcn und Lastcr dem Volk vorzuhaltcn, Expos, c. 9, n. llf, 430ab, vgl. C. Harkins,' 
230f; 205: zum sog. Aussendungsbcfehl Christi, Expos , c. 4 , n. 4 , 413b, vgl. C. Harkins 
211; 213; 219; 219f; 220, und dergl. 

200 A.a.O., 206: Frage nach dem « Bcutcl Christi» ExposReg , c. 11, n. 6 , 414b, 
vgl. De perica lis, c. 12, 32; 208: es geltc, den Verdachtder oftmitdcm Bcttcl verbundenen 
Lastcr auszuschlicBcn, ExposReg, c. 4, n. 3, 412b-413a, vgl. De pcricnlis, c. 12, 31; 223: 
der Pfarrer müssc seine « Schaflcin » kcnnenlerncn, Expos, c. 9 , n. 7 , 29b, vgl. De periculis, 
c. 2, 8. 

201 Art.O., 234-246. 
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ZlJSAMMENFASSUNG 


1. Die Ergebnisse 

a. Wáhrend nur die Handschrift B Peckliam ais Autor nennt, 
schreiben die anderen Kodizes C, F, G dcrsclbcu Handschriftenfa- 
niilie, femer Kodex D der anderen Familie zusammen mit E, der 
nur Exzerptc bringt, und den nicbt-kollationierten H, J, K, L, 
M, N, O, P. Q bei nur drei Kodizes, in denen die Erklarung ano- 
nym überliefert wird, namlich A, R, S, samdich die Regclcrkla- 
rung Bonaventura zu. Wahrend diese Handscliriften, mogen sie 
Bonaventura, Peckliam oder überhaupt keinen Verfasser der Re- 
gelerklarung nennen, dem 15. oder spateren Jalirhunderten ange- 
horen, stammt Kodex E, der Exzerpte aus ilir Bonaventura zu- 
schrcibt, ins 14. Jahrhundert. Die Versuchc des Verfassers, diese 
Handschrift E auf spatere Zcit zu datiercn oder die Aussagekraft 
der Kodizes C, G zu entkraften, überzeugen nicht. Kodex B, der 
die Regelcrklarung ais cinziger Peckliam zuschreibt, bringt auch 
die Erklarung Peckhams zur Franziskanerregel, die sich in dessen 
Tractatus pauperis c. 10 findet. - b. Auch der Hinweis, daJ3 in der 
mittelalterlichen Literatur niemand vor 1430 die Regelcrklarung 
Bonaventura zuschreibe, verfangt wenig; demi dasselbe ist ja auch 
bei Peckliam der Fall, ausgenommen Bardiolomaus von Pisa, der 
allerdings nur dessen Regelcrklarung im 10. Kapitel des Tractatus 
pauperis crwahnt. Ferncr gcht es kcinem der literarischen Zeugcn 
darum, Wcrke Bonaventuras, gcschweige denn deren vollstandige 
Liste anzugeben, sondern sie geben Tatigkeitsbcrichtc, hi denen 
sie zwar Werkc Bonavcnturas nennen, aber auch unbestritten echte 
Werkc, ja, Hauptwerke Bonaventuras wcglassen. - c. Auch die 
Untersuchung der Regelcrklarung auf ilire Quellcn ergibt kcine 
Schwierigkeiten fiir Bonaventura ais Verfasser, weil Harkins ver- 
absaumt hat, die übrigen Schriften zum Mendikantcnstreit, in 
denen ebenso wie in der Regelcrklarung das Decretum Gratiani 
bezw. die Wortc des Juhanus Pomerius erwalmt sind, in dic Prü- 
fung einzubezichen, andererscits Harkins aber andere Bonaventura- 
Schriften, die handschriftlich und literarisch noch weniger bezcugt 
sind, ais eclit prasumiert; der 2. Teil der Determinationes zumin- 
desten ist sogar Bonaventura abzusprechcn, weil er in Siiddeutsch- 
latid entstanden ist. - d. Nicht einmal die Feststellung, in unscrem 
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Fall gcbe keiner der andercn Regclcrklarer Bonaventura ais Urheber 
dieser Schrift an, vermag zu überzeugen. Abgesehen davon, daB 
David von Augsburg, der 1260 die Regel cridarte, die 1269 ver- 
faBte Regelerklarung Bonaventuras iibcrliaupt nicht kennen konnte, 
müBte Harkins, warc cr konsequent, aus demselbcn Grund dann 
auch die Verfasserschaft Peckliams leugnen, der ebenso wenig von 
den anderen Regelerklarcrn genannt wird. - e. Seinen Tcxtver- 
gleichcn mangelt ais tragendes Fundament der Nachweis, welcher 
Text Vorlage und welcher Benutzer ist; daB sich unter den ver- 
glichenen Textcn Gcmeinplátze finden, Wicderholungen und Re- 
plikcn auf Einwande des Wilhelm von Saint Amour, deren Áhnlich- 
keit auf Zitaten aus seinen Schriftcn beruht, ist irreführend. - 
f. In der umstrittenen Regelerklarung befaBt sich deren Verfasser 
eingehend mit der Frage, ob die Verwaltung der Kirchengüter 
dem priesterHchen Strcben nacli Vollkommenheit schadlich sei. 
Diese Frage begegnet uns immer wieder in Bonaventuras Vcrteidi- 
gungsschriftcn, sie fchlt aber in den Verteidigungsschriften Pcck- 
hams. 

2. Bonaventura Un Mendíkantenstreit 

Fiir ilin ais Verfasser der umstrittenen Regelerklarung spricht 
jcdoch, daB diese Regelerklarung sich eingehend mit dem Satz 
im Decretum Gratiani iiber die Kirchengüter befaBt, den Bonaven¬ 
tura schon in seiner Prcdigt am 2. Juli 1256 eingehend behandelte, 
und zwar ais Entgegnung auf dessen Deutung bei Wilhelm von 
Saint Amour. Ais dann Gerhard von Abbcviíle am Neujahrstag 
1269 bei seiner Predigt in der Minderbrüdcrkirche zu París wie- 
derum von ihm aus seinen Angriíf auf die neuen Orden startete, 
erhielt er in der Regelerklarung Bonaventuras, die auch andere 
Argumente der Gegner bei sich bietender Gelcgcnhcit entkráftet, 
eine erste Antwort, che Bonaventura noch in demsclben Jahre in 
seiner Apología pauperum, ais Entgegnung auf Gerhards Schrift 
Contra adversarían! perfectionis christianae, mehr vom Grundsatzlichen 
her die Ideale seines Ordens vertcidigte und nebenbei auch die 
Frage nach den Kirchengütern einbezog. Aber weder in Bonaven¬ 
turas Apología noch in den Verteidigungssclu'iften der anderen 
Mendikanten, bes. aber Peckhams, eríangt die Frage nach dem 
Verhaltnis der Kirchengüter zum Streben nach priesterlicher Voll- 
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kommenhcit wicdcrum eine so bedeutende Rolle wie in Bonaven- 
turas Regelerklarung 202 . Hiermit ist daher wohl auch der Grund 
angcdcutet, warum diese Regelerklarung vor 1430 so wenig 
Beachtung gefunden hat — eine Frage, die mit der Verfasserschaft 
Bonaventuras oder Peckham iiberhaupt nichts zu tun hat, wird 
sie doch bis dahin auch nicht ais ein Werk Peckhams beachtet! 
Sic war ais Kampfschrift gegen Gcrhard von Abbeville und auch 
gegen Williclm von Saint Aniour hoch aktuell. Ais sich jcdoch 
etwa um 1270 der ganze Streit mehr dem Grundsatzlichen zu- 
wandte, ehc cr 1272 allmáhlich ausklang, muBte Bonaventuras 
Apologie seine Regelerklarung in Schatten stcllcn, weil sie an der 
Wende von der ersten Pcriode dieses Streites zur zweiten stand, 
sich mehr den Problcmen der ersten Pcriode zuwandtc und man 
ilire Fragen in der Bulle des Papstes Nikolaus ’ III. Exiit voll bc- 
riicksichtigt und entschiedcn sah. Warc die Regelerklarung Bo¬ 
naventuras wirklich, wie Harkins zu bewcisen sucht, ein Werk 
Peckhams gewescn, hatte, lagen andere ais die genannten Griinde 
vor, sie spatestens Beachtung der Zcitgnossen gefunden, ais Pcckham 
Erzbischof von Canterbury wurde. Doch auch fiir seine Autorschaft 
fehlen früherc handschrifdiche und literarische Zcugnissc, so daB 
auch der Mangel dieser Beglaubigung nicht gegen die Urhcbcr- 
schaft Bonaventuras spricht. Für ihn spricht femer, daB Bonavcn- 
tura ais Verteidiger der Mcndikanten, ais Magister der Theologie 
zu Paris und ais Ordensgeneral 1269 bercits ein bekannter Autor 
war, wálirend Pcckham damals gerade seine ersten thcologischcn 
Werke veroífentlichtc; daher ist es fraglich, ob Pcckham es iiber- 
haupt damals hatte wagen konnen, einem angesehenen Magister 
der Theologie im anderen Lager wie Gcrhard von Abbeville entge- 
genzutreten. Ferner ist es auch durchaus verstandlich, daB die 
Spiritualen, die Bonaventura wegen des Prozcsses gegen seinen 
Vorganger und des Spiritualismus vcrdachtigen Johanncs von 
Parma im Jahrc 1257 schr grarn waren, sich nicht auf seine Rc- 
gclcrklarung bcriefcn, wohl aber auf seine Apología pauperum, deren 
Wortc ais Streitschrift im Mcndikantcnstrcit oft strenger klangen 
ais die der Regelerklarung, und daB auch die Gegncr der Spiri¬ 
tualen kaum auf Zustimmung reclinen konntcn, wenn sic Bona- 


202 S. Clasen, Mcndikanten tutu, 12-23. 
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venturas Regelerklárung angefíihrt hatten, zumal sie nicht einmal 
papstliche Regelerklárungen positiv beurteilt haben Dies 
wurde erst anders, ais nach dem 1. Viertcl des 15. Jalirhunderts 
eine Bonavcntura-Renaissance einsetzte 203 , die sehr viele Schriften 
des Serapliischen Lehrers sogar durch Übertragung ins Deutsche 
weiteren Kreisen zuganglich machte. 


203 K. Ruh, Bonaucntura dentscli , Ein Bcitrag zur deutschen Franziskatiermystik utid 
—scholastik (Bibliothcca Germánica 7) Bern 1956. 
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SAO BOA VENTURA E A TEOLOGIA DA HISTORIA 
DE JOAQUIM DE FIORE 

UN RESUMO CRÍTICO 


Summarium. - Ostcndcrc satagit auctor quosnam influxus 
doctrinarum abbatis Ioachim de Flore passus sit S. Bonaven- 
tura. Posteaquam autem in ciusdcm sancti Doctoris, prae- 
sertim vero in Collationibus in Hexacmeron, conccptus 
quosdam inveniri demonstravit, quos et in abbatis illius opc- 
ribus invenire cst, probabilcs illius influxus causas indicare 
studet. 


Ate hoje permanece aberta entre os estudiosos a questáo em 
que medida Sao Boaventura teria sofrido certa influencia das 
concep^óes de Joaquim de Fiore, aínda que salta a vista o paradoxal, 
urna vez que é sabido o papel que assumiu em relaja o aos joaqui- 
mitas quando ministro general da Ordem franciscana 1 . Mesmo que 


1 Nao duvidamos que a literatura ligada a fac^áo Espiritual tenha pintado com cores 
fortes todos aqueles que tiveram algo com suas « tribuíales». Assim nos Fioretti , c no 
Actus S. Francisci , cd. Sabatier, París, 1902, 218-219, bem como na propria crónica de 
Angelo Clareno, no Archiv fúr Literatur uttd KircJicngcschichtc des Mittclalters , T. II, 
pp. 280-281, Sao Boaventura c visto como a ave de rapiña com unhas de ferro que se 
lai^ava sobre Joao de Parma, para dilacerá-lo. Mas se esta literatura já c suspeita por estar 
ligada de um lado a fac^áo Espiritual e por outro lado escrever sobre os eventos numa 
distancia histórica muito grande, tambem nao dcixa de ser estranho que as crónicas 
próximas ao tempo e aos fatos nao troussessem nenhum tcstcmunho com exce^ao de 
Salimbene que faz urna leve menino dos acontecimcntos mas sem mencionar o pro- 
cesso e tao pouco a participa^áo do ministro-general. Cf. Salimbene de Adam, Chronica. 
in Monumcnta Germaniae Historien , Scriptorcs, T. XXXII, 558. 
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Angelo Clareno, o líder dos Espirituais, tenha exagerado na Cró¬ 
nica Septem Tribulationum com sua narrativa dos acontecimcntos 
que envolveram a pessoa de Sao Boaventura no processo contra 
Joáo de Parma, c inegávcl que o santo tenlia participado nos even¬ 
tos ligados a vida da Ordem cm seu tempo, e combatido as ideias 
joaquimitas muito difundidas entre os frades e inspiradas tambem 
no exemplo dado pelo ministro geral 2 . 

Guido Bondatti em sua conhecida obra, levanta a questáo 
ligada a influencia do abade catabres sobre Sao Boaventura afir¬ 
mando de inicio que a primeira vista parece haver certa afinidade 
com as especulares escatologicas de Joaquim, segundo certas expres- 
socs utilizadas em seus escritos, mas adaptando-as ou reduzindo-as 
a formas ortodoxas. Bondatti lembra o De perfectionc evangélica 
onde se revela urna historia da Igreja, vista sob ángulo da Trindade 
joaquimita, dividida em tres períodos 3 . E de fato muitas das 
expressocs de Joaquim de Fiore poderáo ser encontradas nos escri¬ 
tos de Sao Boaventura, como por exemplo, ao falar das Sagradas 
Escrituras e sua interpretado ele usa a exprcssáo de sabor joaqui¬ 
mita « secundum spiritualem intclligentiam », « quia Spiritus sanctus 
non dat spiritualem intelligentiam nisi homo impleat hydriam, 
scilicct capacitatem suam, aqua, scilicet notitia litteralis sensus, et 
post convertit Deus aquam sensus litteralis in vinum spiritualis 
intclligentiae » 4 . 

Nao sómente encontramos expressóes de uso joaquimita mas 
tamben ñas Collationes in Hexaemeron , na collatio 14, os misterios 
da Escrituras sao explicados com um simbolismo ou figuras, que 
se aproxima cm muito ao utilizado por Joaquim de Fiore, c com 


2 Rene De Nantes, Histoire des Spiritucls , París, 1909, 204, justifica a atitudc as- 
sumida por Sao Boaventura: « Clief de l’Ordre franciscain, il avait pour mission de main- 
tcnir, dans sa famille, l’unité religieuse; par position, il ctait done Pcnnemi de Phérésie. 
Dós lors, le sentiment de Pamitié devait s’cffacer devant celui du devoir, ct le juge devait 
prendre la place de Pami. C’est ce que fit saint Bonaventure ». Com palavras idénticas o 
P. Guido Bondatti, Gioachinismo e Francoscatiesimo nel Dngcnto , S. María degli Angelí, 
1924, 110, se expressa: «In quanto al Clareno, che per primo mosse gravi accuse 
di severita e de ingiustizia contro S. Bonavcntura Bárdente Spirituale non considero 
che S. Bonavcntura era Ministro Genérale e in parí tempo giudice, il quale bcnché a 
inalincuorc dovette, per ragioni di ufficio, assistere da imparziale al processo, ascoltarc 
le due partí e assolvere Pimiocente, cominc fu fatto ». 

3 De perfectione evangélica , q. 2, a. 2, n. 20. 

4 Coll. in Hexaemeron , collat. 19. 8. 
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a acentuada afirmado dos «tríplices misterios» nos quatro tempos 
que abrangem as escrituras sagradas, ainda que, o santo escreve 
« post quod non potest esse aliud »*. Contudo tal frase destaca das 
posi^ocs de Sao Boaventura o seu esforzó em evitar qualqucr 
possivcl expectativa apocalíptica para o futuro histórico da Igreja 
e da humanidade, do tipo encontrado na concepto do abade 
calabrés. 

Temos que levar em conta tambem a collatio 15 da obra de 
Sao Boaventura citada acima, como urna describa o dos «doze 
misterios » feita com a mesma exaltado místico-interpretativa de 
um discípulo de Joaquim de Fiore c transparece mais e mais tal 
impressáo quando lemos na mesma collatio que «In ómnibus istis 
mysteriis correspondentia est Patri ct Filio et Spiritui sancto, quia 
trinitas máxime debet refulgere in ómnibus operibus horum myste- 
riorum »E logo mais adianto o proprio Sao Boaventura, talvez, 
e devemos aqui colocar em termos de duvida pois nao temos urna 
indicado clara, lembra conhecer a concepta o de Joaquim ou esteja 
fazendo alusáo a ele, quando diz que existe urna multitplicidade 
de teorías quanto as possibilidades de interprcta^ao das Sagradas 
Escrituras: «Hace consideratio theoriarum est Ínter dúo specula 
duorum cherubim, duorum scilicct tcstamentorum, quae refulgent 
in inviccm, ut transformetur homo a claritate in claritatem». E 
como se estivesse criticando a própria pos i cao de Joaquim de Fiore, 
que será em outro lugar chamado pelo santo de ignorante 6 7 , escreve: 
« Haec autem germinado seminum dat intelligcrc sccundum di¬ 
versas temporum coaptationes diversas theorias; et qui témpora 
ignorat istas scire non potest. Nam scire non potest futura qui 
praeterita ignorat. Si enim non cognosco, cuius arboris semen est; 


6 Cali, in Hexaemeron , colínt. 14,15. 

6 Coll. in Hexaemeron , collat. 15, 9. 

7 Líber I Sententiarum , cd. Ad Claras Aquas, 1934, dist. V, dub. IV, 92: « Et 
ideo ignoranter Ioachim reprchcndit Magistrum, ct quia, cum esset simplex, non est 
reveritus Magistrum, ideo iusto Dei iudicio damnatus fuit libellus eius in Laterancnsi 
Concilio, et positio Magistri approbata ». Nao aceitamos como alguns autores expressa- 
ram, que por este trecho que mostra a oposito de S. Boaventura a concepto trinitaria 
de Joaquim de Fiore em sua polémica com Pedro Lombardo, urna indicado da total 
divergencia entre as concepgoes de historia do nosso santo e a do abade. No caso a polé¬ 
mica sobre a Trindadc entre Joaquim e o Lombardo, se faz exclusivament no campo da 
especulado filosofico-teológica visando a « essencia e as pessoas» da Trindadc sem nenhuma 
implicado no plano hitórico da Igreja ou da humanidade. 
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non possum cognoscere, quae arbor debet inde esse. Unde cognitio 
futurorum dependet ex cognitione praeteritorum » & . 

Porém na collatio 16 encontramos notável semelhan^a entre 
o uso da divisáo da historia em sete edades ou tempos, sob a uni- 
versalidade do número sete — «iste numeras universalitatis in 
mundo, in homine, in Dco est mysterialis » 9 — e o escrito joaqui- 
mita, baseado ñas figuras que aparecem nos textos conhccidos de 
Joaquim de Fiore, que c o De Septem Sigillis 10 . Sabemos que tal 
divisáo encontra seus antecedentes remotos em Santo Agostinho 
em particular no De Trinitate (lib. IV, cap. 4), que já havia pro¬ 
posto no De Civitate Dei urna divisáo ha historia da humanidade 
que serviu de paradigma aos pensadores medievais; sáo as seis 
edades e a extensáo da sexta « sub apertione sexta percucienda est 
Babilon » u . Até que após viria o tempo sabático, « post crit sab- 
batissimus populo Dei, qui delcctabitur in multitudine pacis, usque 
ad ultimum antichristum qui exprimitur in cauda draconis. Et in 
hoc sabbatissimo erit apertio septimi sigilli, post solvetur sathanas 
qui tune erit occultus in paucis (diebus) de carcere suo, et excitabit 
gentes per ultimum antichristum qui figuratur in cauda draconis 
nomen Christianum. Et inultos sanctos occidet et paulo post ipse 
occidentur a Domino. Et post sequetur dics iudicii» 12 . 

Sáo Boaventura também adota a pcriodizacáo de Adáo a Noé; 
de Noé a Abraáo; de Abraáo a Moisés; de Moisés a Samuel, ou 
David; de David a Ezequias; de Ezequias ou Ozias a Zcrobavel; 
de Zcrobavel a Cristo 13 . Do mesmo modo no tempo do Novo 
Testamento Sáo Boaventura se utiliza da seguintc pcriodizacáo: 
de Cristo e dos Apostólos até o papa Sáo Clemente; de Sáo Cíe- 


8 Coll. in Hexaémeron , collat. 15,11. 

9 Coll. in Hexaémeron, collat. 16,10. A idea de universalidade do número sete em 
S. Agostinho, se encontra no De civitate Dei , XI, 31. Sao Boaventura, expressa tambem 
em sua obra De septem donis Spiritus sancti , collat. 1,17-18, tal universalidade. 

10 O texto foi publicado por M. W. Bloomheld c H. Lee, The Picrpont-Morgan 
Mannscript of De Septem sigillis , in Recherches de Théologie ancienne et mediévale , XXXVIII 
(1971), pp. 137-148. A propósito vide também o cstudo de M. Reeves e B. Hikscit- 
Reich, The Seven Seáis in the Writings of Joachim of Fiore , in Recherches de Théologie an¬ 
cienne et médiévale , XXI (1954), 211-247. 

11 M. W. Bloomfield e H. Lee, The Pierpont-Morgan Mannscript... 143. 

12 Ibidem , 143. 

13 Coll. in Hexaémeron , collat. 16,17. Na Concordia Novi ac Veteris Testamenti, 
Vencdig, 1519 (Minerva G.M.B.H., 1964), lib. V, cap. 24-28, Joaquim de Fiore repete- 
a periodisa^áo das sete edades, apoiando-se nos sete dias da Cria<;áo. 
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mente até Sao Silvestre; de Sao Silvestre ao papa Leáo I;dc Leáo I 
a Gregorio Magno; de Gregorio Magno ao papa Adriano; e o 
«tempus clarae doctrinae, ab Adriano: « Sed quantum durabit, 
quis potest dicere vel dixit ? Certum est, quod in illo sumus; 
certum etiam, quod durabit usque ad deiectionem bestiae ascen- 
dentis de abysso, quando confundctur Babylon ct deiicietur, et 
post dabitur pax; primum tamen necesse est, ut veniat tribulatio; 
et ibi non est ponendus terminus, quia nullus scit... Tempus au- 
tem septimum sive quietis incipit a clamore Angeli...» 14 . 

O interessante que Sao Boaventura usa da palavra « quietis» 
(descanso) onde o autor do De Septem S¡gillis usa «sabbatissimus 
populo Dci». 

O modelo dcsta conccpcáo de história encontra-se em parte, 
como já vimos, na própria historiografía medieval, a contar com 
Santo Agostinho. Mas enquanto a historiografía medieval em sua 
genera] idade encerra o ciclo com a sexta idade, actas sexta, como 
sendo a era da Encarnacáo c toda a história anterior da humanidade 
c urna preparado até se chegar a esta etapa 15 , em Joaquim se dá 
urna ruptura que ultrapassa o marco da idade do Filho para dar um 
significado histórico ao Espirito Santo. Este deverá ter também a 
sua realizado histórica, e para Joaquim cía é a mais importante 
pois inaugurará a humanidade do futuro. Seja qual fór a fonte que 
o inspirou, bizantina 16 ou cistcrciénse 17 , o que há de marcante em 

14 Coll. in Hexaemeron , collat. 16, 18-19. No Septem sigillis, de modo idéntico aos 
demais escritos de Joaquim de Fiore, a periodiza;áo no tempo do Novo Testamento é 
como segue: «In Novo Testamento apertio primi sigilli a Zacharia usque ad obitum 
beati Iohannis Evangelistc; apertio sccundi ab obitum beati Iohannis usque ad Con- 
stantinum Augustum; apertio tertii ex eo usque ad Iustinianum; apertio quarti ex eo 
usque ad Karolum; apertio quinti ex eo usque ad presentes dies in quibus sub apertione 
sexti percucienda est Babilon». 

15 M. D. Chenu OP, La thcologie au douzihnc sibele , Paris lib. Pililos. J. Vrin, 1957, 
80, nota 1, cit. Otto de Freising, Historia , lib. III, prol.: «...Salvatorem omnium in 
carne apparcre novasque mundo leges condcre decuit». 

16 É totalmente dcscabida a sugestao de M. W. Bloomfield, Joachitn of Flora , a 
critical suruey of his catión , teachings, sources , biography and influence , in Traditio , XIII, 1957, 
p. 286, em anunciar o nomc de Simeón, o Novo (c. 1022) e seu discípulo Nicctos Stc- 
thatos (c. 1055) como prováveis inspiradores de Joaquim, no tocante ao papel do Espirito 
Santo. E mais sensato falar numa influencia bizantina como a fazem alguns autores, sem 
se atreverem a mencionar a fonte direta, pois nada há que possa tcstmunhá-la. E o caso 
de P. Fournier, Études sur Joachitn de Fiore et ses doctrines, Paris, 1909, (Minerva G.M.B.H. 
1963), 16: « L’abbé de Fiore nc manqua point de rccucillir cct héritage du monachisme 
grcc, conune il s'était inspiré des traditions théologiques de l’Église d’Orient». 

17 O esírito de reforma que caracterizou a ordem cistcrciense e a personalidade de 
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sua conceptúo é justamente) o papel atribuido ao Espirito Santo 
na economía religiosa 18 , c é ésse o período que «electus est ad 
libertatem contemplationis scriptura attestante qui ait: Ubi spi— 
ritus ibi libertas» 1<J . 

O seu método é o da « concordancia » entre o Velho e o Novo 
Testamento, «secundum coaptationem concordiae » 20 que é algo 
diferente do método alegórico tradicional. O principio hermenéu- 
tico é o do « misticus intellcctus qui sicut dictum est a duobus pro- 
cedit» 21 . Éste principio é que permite a «concordia » das duas 
historias, isto é da antiga Israel e da Igreja 22 . 

O género da exegese profética de Joaquim está ligado direta- 
mente á interpretado do livro do Ápocalipse, dedicando-se o 
abade a revelar o significado hermético e simbólico desta fonte 
importante da mística medieval. O Expositio in Apocalipsym criará 
urna verdadeira escola de interpretado joaquimita que terá acolhida 
nos círculos Espirituais da ordem franciscana, mas nao deixará de 
ter sua infléncia também em outros lugares 23 . 

A viuda do Anticristo que anuncia a crise e urna época de tri- 


Sao Bernardo pode ter contribuido em algo ñas conccpgoes de Joaquim. Na Concordia , 
lib. IV, cap. 38, Lcvi c comparado a S. Bernardo c que grabas a ele « cuín bencdicerct 
Deus onnipotcns cistcrciensi cenobito et in eo spirituales filii multiplican ccpisscnt». 
S. Bernardo juntamente com S. Bcnedito inauguram a terceira idade. 

18 Concordia , lib. II, trat. 1, cap. 18: « Primum itaque tempus fuit absque circun- 
cisionc 2m sub circuncisione 3m sub prophetis, 4m sub ccclcsiastica institutione 5m sub 
monástica perfessione ». 

19 Concordia , lib. II, trat. 2, cap. 4. 

20 Concordia , lib. II, trat. 1, cap. 2: « Concordiam proprie esse dicimus similitudincm 
eque proportionis novi ac veteris tcstamenti». Ibid., cap. 3: « Allegoria est similitudo cu- 
cuin secundumque rei paruc ad maximam, ac si dies ad annum cbdomada ad aetatem, 
persona ad ordincm ». « Verbi gratia Habraam unus est homo ct significat ordinem pa- 
triarcharum in quo multi sunt homines». 

21 Concordia , lib. II, trat. 1, cap. 2. No estudo de M. Reeves c B. Hirsch-Reich, 
The Scveti Seáis... 216-217, encontramos urna apreciado e os esquemas de Joaquim 
de Fiorc sobre os duais, os tríplices c os septenarios extraídos de scus escritos. 

22 H. de Lubac, Exégfce Médiévale , lie partic, París, Aubier, 1964, 320; P. C. 
Spicq, Esquissc d’nne histoire de Vexígese latine au Moycn age, París, lib. J. Vrin, 1944, 136- 
137: « Ccttc cxégése est herétique dans la mesure oú elle présente la révélation definitivo 
du Christ comme provisoire et iinpcrfaite, et aimoncc la dísparation de l’ordre ecclc- 
siastique, sacramental et hiérarcliiquc, mais son principe fondamental est grandioso: 
l’histoirc chrétienne est la réalisation du corps mystique du Christ, l’imagc sur le plan 
collectif de sa vic individuclle, et consiste surtout dans un pcrfectionnement moral et 
religiéux, tendant a un état final purcmcnt spiritucl ct parfait». 

23 Ibid., 330-31. 
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bulares para a Igreja de Cristo (cujo climax é o ano de 1260) a 
qual, após, chegará a gloria eterna, é a interpretará o dada ao Apo- 
calipse com a dcscricáo dos Sete Selos contida no livro. Nesse 
tempo dar-se-á a unidade da Igreja, ou seja a Latina e a Grega, 
bem como a conversáo dos judeus, parte indispensável da palin- 
genesc espiritual anunciada em scus escritos 24 . O segundo Advento 
dar-seía após o período da vinda do Anticristo e da paz que rei¬ 
naría na Igreja nao hicrarquizada, do «status monachorum». O 
pensamento de Joaquim, após a sua morte, come^ou a ser difun¬ 
dido em vários centros europeus até a adogáo feita por certos cír¬ 
culos franciscanos a partir da década de 1250. Em interessantc 
estudo feito por Morton Bloomficld e Marjorie Rceves “, ao 
contrário do que se supunha anteriormente, as conceptúes do 
abade passaram da Calabria e da Itália ou seja da Ordem Florense 
bem como de grupos cistcrsicnses, atravessaram os Alpes e se 
expandiram na Inglaterra, Franca, Espanba e Alemanha. Porém, 
nesta fase, ou seja antes de 1240, as interpretaré es dadas as concep¬ 
túes de Joaquim añida nao foram meorporadas pelos grupos Espi¬ 
ritarais que posteriormente enfocaram de um modo próprio parte 
de suas idéias 2C . 


24 Tractatus Super Quatuor Evangelia , Istituto Storico Italiano, Roma, 1930, 323: 
«igitur ct verum cst quod. Iudcorum populus, circa finem mundi, convcrtetur ad Deum 
et verum cst quod suscipict Antichristum, quia ct plenitudo quidem corum convcrtetur 
ad Dcum, ct pars non módica adherebit Antichristo, deseviens in persccutionc corum qui 
convcrtentur ad Dcum ». Adversas lúdeos, Istituto Storico Italiano, Roma, 1957, p. 82: 
« Quod autem circa fmcm convcrtcndi sunt ad Dominum filii Israel», G. Bondatti, 
Gioachinismo..., 27: «II pcnsicro di Gioacchino b chiaro. La rinnovazione religiosa 
cominciera dalla chiesa Greca, da questa passerá in altre chicsc, c poi alie comunita Israe- 
litichc ». 

25 M. W. Bloomfield, M. E. Reeves, The penetration of Joachistu inte Northern 
Etiropc, in Speculum, XXIX, 1954, 772-793. O artigo tras testemunhos como os Ralph 
de Coggcshall e outros para mostrar a penetrarlo das doutrinas de Joaquim bem antes 
de 1250 na Inglaterra, assim como cita a Alberto de Stadc como tcstcmunho na Ale¬ 
manha (Monumenta Gcrmaniae Histórica, Scriptorcs, XVI). Em trabalho publicado por 
E. Randolph Daniel, A re-examination of thc origins of Franciscans Joachitism , in Speculum , 
XLIII, 1968, 671-676, aponta o inicio de espanto do joaquimismo antes de 1240, 
coinc^ando na Calabria, sul da Italia particularmente Ñapóles c arredores. A fonte de 
Randolph Daniel é a Crónica de Salimbene c a analisc de duas obras pseudo-joaquitas 
dessa fase, o Super Hicrcmiam e o Super Esaiam, tambem citados com frequencia por 
Salimbene. 

26 C. Ottavlano, Joacliiini Abbatis Líber contra Lombardum, Rcalc Accademia d’Ita- 
lia, 1934, 25-27, dcsincntc urna serie de afirmares convencionadas sobre as doutrinas 
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A grande difusáo de suas idéias é testemunJiada pela quantidade 
de manuscritos encontrados de suas obras 27 . Por outro lado esta 
expansáo mostra que as suas doutrinas causaram de imediato urna 
forte impressáo renovadora ñas mentes de scu tempo. Mas, nao 
resta a menor dúvida de que tudo o que Joaquim cscreveu o fez 
como membro fiel da Igreja, e dentro de sua obediencia, nada 
tendo a haver com heresia ou com os que mais tarde adotaram ele¬ 
mentos de suas doutrinas, e foram considerados heréticos. E le 
mesmo critica os heréticos cataros em termos rigorosos 28 . 

Mas a visáo da futura viuda de urna terccira idade com a reali¬ 
zado dos valores do Evangelho, fomeceu aos seus conteporáneos 
um manancial de idéias que serviam para julgar c criticar a existente 
Igreja papal que em outras palavras, vale dizer, que a atitude dos 
futuros joaquimitas dissidentes frente a Igreja estava contida em 
germe ñas próprias doutrinas de Joaquim 29 . {*' 

A substituido do ordo clericorum vigente na Idade do Filho 
perlo ordo monachorum da Idade do Espirito Santo, poderia si¬ 
gnificar que a hicrarquia eclesiástica c o próprio papa tenderáo a 
desaparecer, ainda que ele mesmo afirme que a Igreja nao será des¬ 
truida mas transformada 30 . Segundo a interpretado posterior e de 

joaquimitas tais como: sua simpatía pela correntc herética de seu tempo; que possuia 
inclinado pelos judeus; que havia aceito os apócrifos maniqucus que circulavam em scu 
tcinpo; que nao tinha interesse nenhum pelas Cruzadas, que possuia pouca simpatía pelos 
cistcrcienscs, etc... 

27 G. Bondatti, Gioachinismo... 9; C. Ottaviano, Joachitni... 40-41; F. 
Stecmuller, Rcpcrtorium Biblicuni Medí i Aevi, Madrid, Inst. Francisco Suarez, 1940, 
vcrbetc Joachim de Flora; H. Deniele, Das Evangelium aetemum und dic Commission zu 
Anagtti , in Archiv fiir Litcratur und Kirchengeschichtc des Mittclaltcrs , T. I, 91-98. 

28 Tractatus Supcr Quatuor Evangclia , 157: «...eorum scilicet qui hcc sibi dicentcm 
diabolum per os Paterinorum, qui iam supra numerum multiplicati sunt...»; Expositio 
in Apocalipsym , Venedig, 1527 (Minerva G.M.B.H., 1964) III, cap. 9, f. 131: « Scorpio 
vero dclirescit in abditis ct repente percutít incantos non ore sed cauda. Sccundum hoc 
Pathareni hcrctici: mundos se coram populo ct iustitia preditos esse simulant et ex occulto 
circa finem verbi pcrducunt acúleos erroris sui, quibus tamen non servos Dei promititur 
ferire, sed illos (ut iam diximus) homines qui mundanas delitias concupiscunt». 

29 George la Plana, Joachim of Flora: a critical survey , in Speculum VII, 1932, p. 280; 
G. Bondatti, Gioachinismo... 31: « Scnza dubbio alcune pagine di Gioacchino si pos¬ 
sano interpretare benignamente, ma molte altrc, bisogna convenirc, contengono opinioni 
veramente crcticali». 

30 O Protocolo da Comissfio de Anagni, in Archiv fiir Litcratur und Kirchengeschichtc 
des MittelalterSy T. I, 120, assim se expressa: «Ex hiis igitur patere potcst diligenter 
intuenti, qualiter hec doctrina tendit finaliter ad subversionem cleri, hoc est romane ec- 
clesie ct obedientimn ei». 
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acórdo com os escritos pseudo-joaquimitas, o ordo monachorum 
se refere as duas ordens, a Dominicana e a Franciscana que surgi- 
riam no século XIII 31 , o que demonstra va o caráter profético dos 
escritos de Joaquim, reforjando a con vieja o de seus adeptos de 
que os vaticinios do abade realizar-se-íam irrcmcdiavclmente. Na 
Concordia também se encontram frases que poderíam dar margem 
a interpretajoes alusivas ao surgimento de duas ordens religiosas 
(novamente Dominicana c Franciscana) 32 . Provavclmcnte a fama 
de Joaquim na ordem franciscana turbulenta e agitada pela faejáo 
fos Espirituais levará, a posteriore, a exaltar as profecias ou pseudo- 
profccias em seus escritos, c isto indo de acórdo com as próprias 
interpretajoes e desejos de tais grupos S3 . 

Poderíamos trajar outros paralelos que demonstram que Sao 
Boaventura parece ter tido contato com os escritos de Joaquim de 
Fiore ou de seus discípulos ao ponto de absorver elementos do scu 
método de intcrprctajáo das Sagradas Escrituras que mais os carac- 
terizam. O simbolismo numérico usado por Sao Boaventura em 
particular no Collationes in Hexaémeron é frcquentcmente de acen¬ 
tuado teor joaquimita, tal como o texto: «Igitur cum sint septem 
témpora ct in veteri testamento et in novo, et quodlibet teiforme, 
vel in quolibet tria sint; septenarius multiplicatus per ternarium 
bis, quadraginta dúo facit; et istae sunt quadraguinta duae man- 
sionis, quibus pervenitur ad terram promissionis. — Et sic patct, 
quomodo Scriptura dcscribit successiones temporum; et non sunt 


31 G. Bondatti, Gioachinismo... 14 cit. o Expositio super Icrcmiani , cap. 4 (cdic. 
Col. 1577) 81: « Mittet Doniinus piscatorcs et venatores, qui curiosos sacculi colligant et 
terrenos undique coniprchcndant, Piscatores sunt pracdicantes, rcliqui venatores, ut de 
faucibus bestiae asccndcntis et mari coetum extrahant... Puto, quod praedicantium ordo 
piscabitur in mari Christianorum, rcliquus ordo venabitur infidelium ». 

32 Concordia , lib. V, cap. 43: «Dúo filii qui orti sunt ex cis, dúos novissimos 
ordines designare puto, quorum unus erit laicorum, alius clcricorum, qui ct ambo re- 
gularitcr vivent non quidem sccundum formam monachae perfectionis, sed sccundum 
institutioncm fidei Christianae... de qua ct dicitur! Multidunis crcdentium crat cor unum 
ct anima una ». 

33 Parece que a faina de profeta de Joaquim ultrapassou os limites da vida ecle¬ 
siástica estendendo-se ao plano político como verificamos nos Anuales Stadcnses y Monu- 
menta Germaniae Histórica , Scriptorcs, T. XVI, 372: «A.D. 1250 Hiis auditis rumoribus, 
prophetiam abbatis Joachim quídam reduxerunt ad memoriam, qui dixit: Superabitur 
Francus, capietur pontifex summus, pracvalcbit imperans Alemannis. Sed frater Alcxan- 
der in expositionc apokalypsis eandem prophetiam tangens, subicit sic: Sed ecclcsia orat, 
ut quod dictum est in ultioncm, transcat in salutem ». 
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a casu et fortuna, sed mira lux est in eis ct multae intelligentiae 
spirituales » 34 . 

Ainda quejoaquim de Fiore justifique o scu simbolismo numé¬ 
rico de um modo diferente, em ultima análise, o contcúdo nao 
deixa de ser idéntico ao expresso por Sao Boaventura, conforme 
podemos verificar em varias passagens dos escritos do abade ca¬ 
tabres, como por exemplo na Concordia Novi ac Veteris Testa- 
nienti: « Namquc ut supra scripsimus in hoc opere ab Adam usque 
ad Jacob fuere gencrationes 21, a Jacob usque ad Christum gene- 
rationes quadragintadue. Similiter ab 0<;ia usque ad Christum 
gencrationes 21 et a Christum usque ad tempus tyranni sicut nostra 
tenet opinio, quasi quadragintadue. Istc quadragintadue gencra¬ 
tiones tricenarii sunt aimorum et dicuntur menses quadraguntaduo 
sive dies... 1260... Istc quadragintadue generationes que spiritales 
sunt non fuerunt scripte in libris quia future erant eo tempore quo 
condita fuit scriptura novi Testamenti... » 35 . 

Seria exaustivo enumerar as figurae e as cxprcssScs joaquimitas 
que se repetem nos escritos do Doutor Seráfico 3e , e muitas vezes 
tiradas da linguagem simbólica musical táo empregada por Joa- 
quim de Fiore 37 . E nao podemos esquecer que a linguagem dos 


34 Coll. in Hexaémeron, collat. 16,31. 

35 Concordia, lib. V, cap. 118. A tradi^ao do número quarenta e dois remonta ao 
versículo de Mt. 1,17, que estabelecc catorze gera^óes de Abraao a Davi, catorze geraqóes 
de Davi ao cativciro da Babilonia c do cativciro ate Cristo mais catorze gcra^ocs perfa- 
zendo no total quarenta c duas. Outra tradi^ao remonta dirctamcntc do Ap. 11,2-3, 
onde aparece o número 1260, data que na concepto Joaquimita c o ano de inicio da 
terceira era, a do Espirito Santo c que teve como precursor a Sao Bcnedito, devendo ter¬ 
minar somente com o Juízo Final. 

36 No Coll. in Hexaémeron , collat. 16, 4, após comparar dois tempos de um Testa¬ 
mento, ele usa a figura dos filhos de Judá - Zara e Fares, significando a voca^áo dos gemios 
e a voca^ao dos judeus: « Item, duorum temporum ad dúo: in veteri Testamento tempus 
ante Legem et tempus sub Lcgc; in novo autem vocationes gentium et tempus vocationis 
Iudacorum, quae erit in fine. Et ista signata est in duobus filiis Iudae, scilicct Zaram ct 
Pharcs ». Joaquim de Fiore, no Tractatus Super Quatuor Evangelio, 12, usa da mesma fi¬ 
gura, mas aplicando-a aos Grcgos e Latinos: «...usque ad presens ita ut pro diversitatc 
consuctudinum divisioncm magnam esse liqucat Ínter grecam Ecclesiam ct latinam ». 

37 Coll. in Hexaémeron , collat. 14,25: «In mystcrio revclationis Phrophctarum si- 
gnatur per cantum harmoniae; in Psalmo: In psaltcrio decachordo, ubi David addiscit 
prophetare; per lumen sapientiac in libros sapientalibus; per canticum cpliitalamium, quod 
est sponsae Christi, in Cántico; per visum prophetiac... ». Ou ainda na collat. 19, 7: « Tota 
Scriptura est quasi una cithara, et inferior chorda per se non facit harmoniam, sed cum 
aliis; similiter...». 
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símbolos bem entendida permite, ao ver de Sao Boavcntura en¬ 
tender a historia da Igreja 38 . Ele chega a frizar que entendemos 
parte dos símbolos e figuras, contidos no Velho e no Novo Testa¬ 
mento, mas nena todas as figurac foram explicadas. Somente 
quando chegar o tempo — «sed quando luna erit plena » — ma¬ 
duro dar-se-á a abertura das Escrituras, e será aberto o livro, e seráo 
abertos os sete sélos, que aínda se encontram fechados 39 . E Sao 
Boaventura aqui alga seu pensamento em diregáo escatologica, 
dizendo que «tune videbimus quasi per plenilunium, quando leo 
noster de tribu luda surget et aperiet librum, quando consuma- 
buntur passiones Christi, quas modo Corpus Christi patitur » 40 . 

No plano da historia da Igreja o papel rnais importante, c 
atribuido por Sao Boaventura as ordens regulares, dos contem¬ 
plativos. Entre elas, a Ordcm dos Menores, « que nao fiorescerá 
sem que Cristo aparega e padega no seu corpo místico 41 . E a ordcm 
seráfica, a dos extáticos, « de isto videtur fuisse Franciscus » 42 , « quod 
iste ordo illi respondere debeat, sed tamen pervenire ad hoc per 
tribulationes» 43 , a mais perfeita, que assumirá um papel escato- 
logico mais relevante. O trago que caracteriza os Menores, isto é 
a simplicidade, a suma simplicidadc, que nao pode existir sem a 
máxima pobreza é o que a habilita para esse fim, isto é, para as 
coisas que deverao ocorrer no fim do sexto tempo 44 . O santo afirma 
que a alma contemplativa leva em sua fronte o sinal dos cleitos 
de Deus, ou seja aquele que apareceu sob o sexto anjo, « quod 
apparuit Angelus habens signum Dci vivi» e quem melhor sena o 
Sao Francisco recebeu o dito sinal 45 . No De Perfectione evangélica. 


38 Coll. in Hexaemeron , collat. 20,14: «Prima crgo refulgcntia in Ecclesia est sym- 
bolica per symbola Sacramentorum et figurarum, per quae decurrit Ecclesia a principio 
usque ad finem». «...Dicit crgo, quod luna est manifestatio tcmporuni ct per modum 
signationis; ct hoc est in Ecclesia per symbola; quia...». 

39 Cali, in Hexaemeron , collat. 20,15. 

40 Coll. in Hexaemeron , collat. 20,15. 

41 Coll. in Hexaemeron , collat. 22, 23. 

42 Coll. in Hexaemeron, collat. 22, 22. 

43 Coll. in Hexaemeron , collat. 22, 23. 

44 Coll. in Hexaemeron , collat. 20, 30. Mais adiantc no collado 23, 4, Sao Boaven¬ 
tura afirma que seis sao os tempos dos quais o sexto possuc tres tempos coni quietudc c 
paz. E como Cristo vcio, no sexto tempo, assim necessário c que no fim seja engendrada 
a Igreja contemplativa. 

45 Coll. in Hexaemeron , collat. 23, 14. Também na Legenda Sancti Francisci, pro- 
logus, «Idcoquc alterius amici Sponsi Apostoli et Evangelistac Ioannis vaticinationc 
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ja lembrado acima, Sao Boaventura afirma que no primeiro tempo 
da Igreja foram enviados varoes com o poder de fazerem milagres 
e prodigios, estes foram os apóstolos e seus discípulos; e no tempo 
intermediario viveram varoes sábios lias Escrituras; e no último 
tempo enviou varoes voluntariamente mendicantes c pobres em 
bens temporais. E isto se justificava a fon de que pelos primeiros 
se destruisse a idolatría, pelos segundos a lieresia, e pelos últimos 
a avareza « quae in fine sacculi máxime regnat». A pobreza, destes 
últimos c o fonda mentó da perfei^ao evangélica, por isto esteve 
em vigor no principio da Igreja e c conveniente que esteja vigorando 
no último estado da Igreja 46 . 

Cum tudo o que dissemos acima, tendo por base o exame dos 
escritos de Sao Boaventura, principalmente o Colla (iones in Hexae- 
meron, concluimos que o santo deve ter conhecido os textos de 
Joaquim de Fiore bem como estava ao par da literatura sob in¬ 
fluencia joaquimita, assimilando também parte de sua teología da 
historia 47 . 


verídica sub similitudine Angelí ascendentes ab ortu solis signumque Dei vivi habentis 
astruitur non ¡inmérito dcsignatus. Sub apertionc namque sexti sigilli vidi, ait Ioannes in 
Apocalypsi, altcrum Angeluin asccndcntcm ab ortu solis, habentem signuin Dei vivi». 
Na Legenda cap. XIII, 10, repete Sao Boaventura a mesma idéia em relacáo a figura de 
Sao Francisco. 

16 De Perfectione Evangélica , q. 2, a. 2,20. « dicendum, quod secundum dispositionein 
divinae sapientiac Dcus universa disponit et ordinat temporibus suis. Undc sicut in primo 
temporc Ecclesiae introduxit viros potentes et miraculis ct signis, sicut fuerunt apostoli 
ct corum discipuli; et medio tempore viros intclligentes in Scripturis et rationibus vivis: 
sic ultimo temporc introduxit viros voluntaric mendicantes ct pauperes rebus mundanis. 
Et hoc quidem recte congrucbat, ut per primos destrucrctur idololatria ct idolorum por- 
tcnta, per sccundos haeresis, per tertios avaritia, quae in fine saeculi máxime regnat. - 
Nihilominus tamen, quia paupertas fundamentum est cvangelicae perfectionis, ct ipsa 
cst quasi complcmentum eiusdcm; ideo viguit in Ecclesiae primordio, ct congruum est, 
ut vigcat circa Ecclesiae statuin finalcm». Brcviloquiuni , V, vi, 5: «Et bine cst, quod pau¬ 
pertas spiritus est fundamentum totius perfectionis evangelicae ». Mais adiante, no Brc- 
viloqinum , VII, iv, 5, Sao Boaventura repete a ideia que a avaricia reinará no fim do mundo: 
«sic finalis mundus per ignem propter refrigerium caritatis et frigus malitiae ct avaritiae, 
quae regnabunt in fine quasi in ipsius mundi senectute». 

L. Tondelli, II libro dalle figure delirábate Gioachino da Fiore , Torino, Socictá 
Editricc Intcrnazionalc, 1953, 2 vol., XIII: « A Gioachino lo poterono avvicinare Liber¬ 
tino da Casalc (cui rimproveró pero apertamente il suo abbandono dcll’Ordine fran- 
cescano) e Picr Giovanni Olivi; ma piú decisamcnte vi dové influiré S. Bonaventura, il 
quale in uno dei suoi ultimi scritti, il commento aH’Esamcrone, accoglic apertamente 
non solo i principi escgetici della Concordia, ma altresi la viva atiesa di una restaurazione 
dclla Chiesa dopo la « cattivita babilonesc » di cui aveva parlato l’Abate calabresc ». 
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Etienne Gilson diz, com razáo, que aos homens da época a 
contrajo teórica de Joaquim pareceu ser vcrdadeira e nao seria 
discutida por ninguém 48 . O carater e a expectativa apocalíptica 
daq uele século XIII encontraram homens como Rogerio Bacon, 
Adam Marsh, Roberto Grossatesta, todos franciscanos e homens 
fiéis a Igreja, adotando ideias semelhantes as professadas por Joa¬ 
quim e seus discípulos. Dai nao extendíannos que Sao Boaventura 
também pudesse aceita-las. Acrcditava-se que a humanidade havia 
chegado ao periodo critico de sua existencia, o fim dos tempos, e 
urna de suas manifestares seria anunciada pela vinda do Anti¬ 
cristo 49 . Mesmo num espirito critico e racionalista como o de 
Rogerio Bacon a expectativa da vinda do Anticristo encontra 
lugar em suas especulares ao redor do papel da Igreja e seu fu¬ 
turo 50 . Por outro lado Sao Boaventura e Joaquim de Fiore sao 
herdeiros de urna mesma c longa tradújáo neoplatonica e agosti- 
niana a fonte donde emanam os elementos comuns para satisfa- 
zerem suas aspirares místicas que militas vezes assumem cxpressocs 
mais exaltadas. Basta lermos o Itinerarium mentís in Deum para 
reconhccermos no Doutor Seráfico um temperamento predisposto 
ao rapto extático e as profundas visocs místicas. 

A Ordem dos Menores também incentivava a atitude contem¬ 
plativa e nesse sentido os Espirituais que radicalisaram as posi^óes 
de Joaquim de Fiore possuiam a convido de que élcs cstavam per- 
feitamente cocrentes com o espirito e a doutrina do santo fundador. 

Outro fator que ajuda a explicar a semelhanp entre a teología 
da historia de Sao Boaventura e Joaquim de Fiore é que ambos, 
assim como outros o fizeram, procuraram penetrar no simbolismo 
fantástico e na linguagem hermética do livro do Apocalipse, urna 


48 E. Gilson, La philosophie de saint Bonaventurc , París, lib. J. Vrin, 1943, 21: 
« Si extraordinaire qu’cllc paraisse de nos jours, cette construction historique devait prc- 
senter aux yeux de bien des hommes du inoyen age un caract6re de haute vraisemblance, 
ct ínémc une sorte d’évidcnce iinmcdiate assez frappantc». 

49 Nesse sentido a convicio de Joaquim de Fiore 6 profunda, vcja-sc como exemplo 
o Espositio in Apocalypsitn , 111,9.12, fol. 133: « Sicut audistis quia Antichristus venit, 
nunc Antichristi multi facti sunt». 

50 Rogeri Bacon, Opere Tertio , Monumenta Germániac Histórica , Scriptorcs, T. 
XXVIII, 578: « Diu cum multis modis ct temporibus diversis Deus corripuit et cor- 
rexit ccclcsiam suam; sed nunc, quia completa est malitia hominum, oportct quod per 
optimum papam et per optimum principem, tamquam gladio materiali coniuncto gladio 
spirituali, purgetur ccclcsia, aut quod per Antichristum vcl per aliquam tribulacionem... ». 
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das fontes inspiradoras da teologia da historia no cristianismo oci- 
dental. Este fator tem merecido pouca atendió por parte dos estu¬ 
diosos como elemento para explicar a origem de certas idéias no 
pcnsamento religioso medieval. O livro que foi visto como a chave 
para desvendar o misterio dos «tempos que viráo », impressionou 
fortemente os pensadores medievais provocando um acumulo de 
expósito es ou interpretado es algumas mesmo tendendo a se apro¬ 
ximar da heresia. 

O método da « concordancia » entre os dois Testamentos levava 
a inevitavel meditado e prognose do futuro religioso da liuma- 
nidade. Lér as Sagradas Escrituras e descubrir o significado mais 
intimo dos versiculos fazia parte do método de estudo feito sob 
certa ansiedade escatologica e preocupada o profetica. É o que po¬ 
demos constatar entre os Espirituais franciscanos que viam em 
Sao Francisco um elo importante na cadeia de acontecimcntos para 
a grande transformado dos tempos — um papel escatologico fi¬ 
nal —, conforme os escritos de Angelo Clareno, de libertino de 
Casale, e de Pedro Joáo Olivi. A luta para a conservado da Regra 
original da Ordena se faz sob a impressao que cía está ligada a rea¬ 
lizado da historia da humanidade. Dai para os mais exaltados a 
Regra equivaler ao Evangclho. 

Assim sendo Sao Boaventura, moderado nos assuntos internos 
da Ordena, doutissinao ena reladáo a cultura de seu tempo, poderia 
ser visto como una joaquita malgré-lui, conforme expressáo de 
una eminente estudioso de nossos tempos 61 . 

E quena sabe se o genial autor da Divina Comedia nao teria 
intuido o quanto nosso santo estava próximo espiritualmente de 
Joaquina de Fiore ao coloca-lo ao lado do enigmático abade da 
Calabria no canto XII do Paraiso: 

...e lucenoi da lato 
il calavrese abate Gioacchino 
di spirito profetico dotato. 


61 Marjorie Reeves, The itiflnettce of prophccy m the later mióle ages , Oxford, Cía- 
rendon Press, 1969, 181. 
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ST BONAVENTURA’S PART IN THE CONFLICT 
BETWEEN SECULARS AND MENDICANTS AT PARIS 


Summarium. - Conflictus institutus ínter sacculares et mendi¬ 
cantes in Universitate Parisiensi ab 1252 usque ad 1270, oppo- 
suit Guillelmum de Sancto Amore et Gerardum ab Abba- 
tisvilla magistris dominicanis, pracsertim sancto Thomae Aqui- 
nensi et franciscanis, pracsertim Bonavcntura et Joannc Pe- 
cham. Examinatur pars Bonavcnturac in progrcssu huius 
conflictus. 


At the time of Iris election as Minister General on Fcbruary 
2nd 1257 St Bonaventura was faced with the thrce almost insu¬ 
perable problems which werc to bcdcvil his generalship. The 
condemnation of the «Introductorias in Evangelium Aeternum» of 
Gerardo di Borgo San Donino in October 1254, which had drawn 
the attention of the Papacy to the dangers inherent in Joachism 
and had causcd the resignation ofjohn of Parma, had not destroyed 
the Joachite tendcncics in the order and had necessitated a rcpres- 
sive policy towards the Joachites. Morcover, the brcach bctwccn 
Spirituals and Conventuals, due to the teaching and pastoral activities 
of the order and its reorganization on Dominican lines, hda already 
begun and been widened by the resignation ofjohn of Parma, a noted 
Joacliite, whose love of poverty as far as was compatible with the 
new developments had won dic respcct of the Spirituals, amongst 
whom Joachism was strong. Finally the new activities of the friars 
had caused a crisis in tlieir relations with the Univcrsity of París 
and with the French bishops. 
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The dislike of the secular doctors of theology at París for tlie 
mendicants is very understandable. Prominent theologians like 
Alexander of Hales and John of St Giles liad continued after their 
conversión to teach at their respective ffiaries, attracting a large 
audience and causing new conversions. When tlieir Criar pupils 
quahfied for the doctórate, new schools were opened at the friaries, 
drawing pupils away from the secular masters, a danger incrcascd 
by the way in which first the Franciscans and then the Dominicans 
were exponents of the new Aristotelian learning whereas the sec- 
ulars were mainly conservativcs. It was not mercly a rather sordid 
matter of fees. The doctors of theology, who had always prided 
themsclves on being tlie teachers of the future bishops oftlie Church, 
now saw many of their ablest pupils renounce all future eccle- 
siastical preferment to enter orders, whose way of Ufe seemed to 
the holders of rich canonrics and benefices precarious and hardly 
rcspectable. A modern analogy would be for a brilhant scholar 
witli first class honours and every prospect of a successful academic 
career to bccome a liippy. Moreovcr, when other religious orders 
founded houses of study at París, it hccame likely that tlie faculty 
of theology would be swamped by regulars, who would scriously 
affect the university’s policy. A strike, its stock weapon against 
any tlireat to its privileges by the civil authoritics, could only takc 
place if a majority of masters in all the faculties voted in its favour. 

The secular clcrgy also had their particular grievances. The 
popularity of the ffiars as preachcrs and confcssors led to the build- 
ing of large churches in the more important towns for their 
congrcgations, whilst the parish priests were left, in Innocent IV’s 
expressive phrase «like a solitary sparrow on the house top » 1 . 
Although the penitcnt was still bound to make bis annual confcssion 
to liis parish priest, he was able at other times to choose his confessor; 
and a dying penitent often clcctcd to be buried in the friary church 
to secure the same prayers and masses as the friars, thus depriving 
his parish church of the customary mortuaries and of possible 
legacies. The bishops naturally objected to unknown persons over 
whom thcy had no authority working in their dioceses; for the 
friar preachers and confcssors were licensed by their chapters, 
and although legally the bishop’s permission was required, in 


1 « Quasi passer unicus in acdificio remanáis » « Etsi Animarum » (Naplcs, Nov. 21 
1253) H. Denifle, Chartularium Universitatis Parisiensis (París, 1889) I, n. 240, p. 268. 
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practice thc commission of the pope or a lcgate was deemcd suf- 
ficient. The generáis of the orders tried unsuccessfully to make die 
friars act with discretion and tact. Innocent IV’s bull describes how 
diey somerimes lield their Services at the same tíme as mass was 
being celcbratcd at the parish chuch, occasionally even at the liour 
when thc bisliop was celebrating mass and preaching. The friars’ 
popularity was not confined to the middle and lower classes. They 
liad many admirers among the officials and nobility and in France 
and England the royal confessors wcre Dominicans. It is not sur- 
prising that the bishops and university supported one another in 
their respective conflcts with the friars. 

The university struck its first blow in Fcbruary 1252, by 
passing a statute limiting the number of chairs held by cach religious 
order to one 2 . Tliis materially afíected the fortunes of St Bon- 
aventura since he and Aquinas had just qualificd for the doctórate in 
theology. As apart from this,the Franciscans who had only one regent 
master Jolm of Parma, accepted the obnoxious statute; whereas the 
Dominicans who had two werc unwilling to do so and, when the 
following March the university instituted a strike, after the mal- 
treatment of certain scholars by the Paris pólice, they made the 
rctention of their two chairs a condition of taking part. The upshot 
was that the schools at both friaries remained open after the disper¬ 
sión of the university. A statute was passed making it obligatory 
for every master to swear to observe thc statutes, and on the return 
of the university to Paris the friar masters found themselves suspend¬ 
ed and excommunicated. The two orders had already appealed 
to the Count of Poitiers, who was acting as regent, St Louis still 
being absent on bis crusade, and to Innocent IV. The popc’s fnrst 
rcaction was to support them. He annullcd the excommunication 
and ordered the university to readmit the friar masters by August 
15, or to send a delegation to die Curia to justify their disobe- 
dicnce. The friars had contínued their lecturcs and when the 
beadlc of the university carne to the Dominican friary to publish 
the suspensión, he had to withdraw precipitously for fear of attack, 
and the same fate bcfell the rector when he attempted to do the 
same. In February 1254 the university sent a letter to the French 
bishops, giving their own account of the iniquities of the friars, 
who were defaming it everywherc in their sermons, and had pro- 


2 Cliart. I, n. 200 pp. 226-227. 
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cured a forged bull wliich alleged that forty masters liad consented 
to their readniission. Attention was also drawii to the grievances 
of the secular clergy 3 . 

The case of the university was greatly strengthened by the ap- 
pcarance of the «Introductorias ad Evangelium aeternum», an edition 
of the three chicf works of the abbot Joachim with an introduction 
suggesting that they werc the gospel of the approaching of the 
holy Spirit a work first supposed to be by a Dominican although 
really by the Franciscan Gerard of Borgo San Donnino. The 
secular masters made the most of this new weapon. William de 
St Amour, a prominent theologian, wrote a lengthy pamphlet, 
the « Liber de Antichristo et eius ministris » 4 , and when he and 
three other masters, Christian of Beauvais, Eudcs of Douai and 
Laurence l’Anglais set out for the Curia, they took with them 
a list of 31 errors extracted from die «Introductorius». The rcsult was 
immediate. Innocent IV confirmed the university statutes and the 
measures takcn bv it to raise money for its expenses at the papal 
court. By the bull «Etsi animarum» of Novcmber 21st he rescinded 
all priviíeges granted to the friars at the expense of the secular 
clergy. Henceforth diey could not work in any parish without the 
permission of its priest; no Services were to be held in their chinches 
at die same time as at the parish church; and burials in them were 
only allowed if the mortuaries went to die parish priests 5 6 . It is 
not very surprising that a Dominican writer attributed the pope’s 
dcadi three weeks later to the vcngeance of God 8 . 

Innocent IV’s deadi dramatically changed the situation. His 
successor, Alexander IV, liad been protector of the Franciscan 
order and annullcd «Etsi animarum» by the bull «Nec insolitum» al- 
most immediatcly after his acccssion. On April 14,1255 he issucd an- 
other bull, «Quasilignum vitae», ordering die university to rcadmit 
the friars within fifteen days under pain of excommunicarion. The 


3 Chart I, nn. 219, 222, 224, 225, 230, pp. 242-257 passim. For the chronological 
order of the events in the conflict, cf. P. Glorieux, Le conjlit de 1252-1 d la lumibre du 
mémoire de Guillatmie de St. Amour , Recherches de Théologie ancietitie et médievale, 24 
(1957), pp. 364-72 and Y. M. Congar, La Querelle entre Mendiants et scculiérs , Archives 
d y ¡listoiré doctrínale et littérairc du Moyen Age 28 (París, 1962), pp. 44-52. 

4 Printcd in Martene et Durand, Veterum Scriptorum et Monumcntorum historcum, 
dogmaticum, moraliutn aniplissinta collectio , 9, pp. 1273-1446. 

5 Chart I, nn. 237-243, pp. 265-70. 

6 Tiiomas of Cantimpre, de Apibus , Liber II, pt XXIII (París 1510-5), pp. 26-27. 
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answer of the seculars was to declare that they had dissolved their 
association and would leave París radicr than accept the mendicants 
as colleagucs, and to appeal against the papal excommunication 
which ensued 7 . The friars had meanwhilc denounccd William of 
St. Amour, now returned to París, to his diocesan, the bishop of 
Macón. His purgation before the clergy and people was a triumphal 
occasion 8 9 . A second denunciation of William as a defamer of the 
pope, supportcd by a papal chaplain, Gregory, tliis time to the 
bishop of París and to St Louis, whohad returned from his crusade, 
was an even greater victory for the seculars. Gregory failed to 
appear, and William once more purged himsclf before an asscmbly 
of 4,000 clerics, after which the bishop absolved him. Elated by 
their success and public support the secular masters suspended 
their lecturcs when the new session began in the autumn. They 
informed the pope that they had dissolved dieir association and 
demanded their absolution from excommunication and the repeal 
of «Quasi Hgnum vitac». Alcxander’s answer was to order the chan- 
ccllor to refuse the licentia docendi to any candidate who refused 
to accept his bull. He also rencwed his demand that the friars should 
be readmitted, and the excommunication by ñame and suspensión 
of William and those who continued to defy him. He was obliged 
to condcmn the «Introductorius» but did his best to spare the reputa- 
tion of the friars by having it burnt secredy and commanding the 
bishop of París to proceed discrctly in liis confiscation of copies 
of it. The atmosphcre at París became more and more heated. 
The poet Ruteboeuf stirred up feeling by his anti-mendicant poems, 
the supplies of alms dried up, the friars were attacked in the streets, 
scholars visiting them did so at their peril, and the new Dominican 
master, Florencc of Hesdin, delivered liis inaugural lccture under 
the protection of a royal guard When courses were resumed, a 
vigorous propaganda was carried on by both parties. William of 
St Amour attacked the friars in his «quaestiones disputatac» 10 which 
Bonaventura, although not yet a master, answered in his « Quac- 


7 Chart. I, nn. 244, 247, 249, 256, pp. 276-287, 292-297. 

8 E. Faral, Les Responsiones de Guillaume de St. Amour , Archives d'Histoire doctrí¬ 
nale ct Littcrairc dn Mayen Age , XVIII (1951), Ardeles 8-13, pp. 73-85. 

9 Chart I, nn. 256-262, pp. 293-300. 

10 Magistri Guillehni de Sancto Amore , Opera Omnia (Constancc, 1632), pp. 73-87. 
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stiones de Paupertate evangélica » n , prcstmiably given at the friary 
to those who were bold enough to defy the boycott. 

The « quaestiones disputatae » of William of St Amour and Bon- 
aventura clelivcred in Advent 1255 and Lent 1256 were a stock 
medieval acadcmic exercise in which on a later occasion one party 
answercd the odier, who then took up the challenge and refuted 
his opponent, sometimes citing the same authority in order to 
show how it liad bcen misinterpreted. The former was first in the 
field with his quaestiones « de quantitate eleemosinae » and « de valido 
mendicante ». These are complementary, as in the first he discusscs 
whether it is legitímate to give up cverything and live on alms. 
After giving fourteen reasons in favour of such a course, he gives 
scvcntcen more decisive ones against it. In addition to the danger 
of suicide, it was unscriptural since Christ liad possessed a purse, 
and the publican Zacharias liad only given lialf his goods to the 
poor. Morcover, St Paul liad expressly commanded his converts 
to live by manual labour, and liad forbidden tliem to give bread 
to a man who refused to work 12 . His solution was cven more cat- 
egorical. It was mortal sin to give evcrytliing away and beg 
because, apart from the danger of voluntary suicide, it exposed a 
man to many temptations, such as flattery, slander, tlicft, perjury, 
hypocrisy and dishonesty, all of which would be avoided if he 
retained sufficient goods for the necessities of life. There were two 
ways of perfect living for the man who surrendered all his goods for 
the sake of perfection: either to go into a monastery or to provide 
for his needs by manual labour. The carly Christians were examples 
of the former, for they held their possessions in common, and 
St Paul of the latter sincc he liad worked with his hands so as not 
to be burdensome to his converts. In the « quaestio de valido men¬ 
dicante » he rejeets the claim of the friars tliat as preachcrs they 
were entitled to ask for alms. These were intended for the sick, 
aged and destitute, and begging by the able-bodied was forbidden 
by civil law. The friars as monks were bound to perform manual 
labour as prescribcd in their rule and that of St Benedict and enjoin- 
ed by Jerome and Augustine. Morcover, to cxpect alms for spiritual 
Services was simony, and made the preacher flatter his audience 
and aim at eloquen.ee instead of at their spiritual profit. Theapostles, 


11 Opera Omitía (Quaracchi, 1691), V, pp. 117-195. 

12 Jo XIII, 29; Lu XIX, 8; í Tliess IV, 11; 2 Thcss III, 10. 



ST. BONAVENTURE’S PART IN THE CONFLICT OF PARIS 


591 


who were entitled co be supported by their converts, had set a 
very different example; for St Peter after the Resurrection had 
temporarily returned to fishing and St Paul had said «I seek not 
yours but you » 13 . 

William dcvelopcd these arguments more fully in his trcatise 
« de Periculis ovissimovum Temporum » 14 , written at about the 
same time. The popularity of Joachim and of the genuine Joa- 
chite treatises, composcd during the conflict bctween Frcderick II 
and tlie Papacy, and the Tartar invasions had prepared men’s minds 
for the Corning of Antichrist, so that it was easy for him to identify 
the friars with the pseudo-prophets and false brethren whom St Paul 
had said would appear in the last days. According to the gloss the 
threc horses of the Apocalypse also symbolized these 15 . To pro ve 
his point he accused the friars of many sins, such as greed for 
money and worldly success, arrogance, flattery of the great, un- 
scrupulousness and malicious slander of their opponents. Their 
pride and ambition was shown by the way they thrust themselves 
into offices wliich they had no right to perform. Only the bishops 
and the parish pricsts as successors of the apostlcs and the 72 disci- 
ples, or representatives exprcssly commissioned by thcni, could 
act as preachcrs and confessors. A papal commission was invalid, 
because the pope could not override tlie rights of a bishop in his 
own diocese; and unless a pricst lieard the confessions of his parish- 
ioners, he was unable to correct their sins properly 1G . In his « Ec- 
clesiastical Hierarchy » Dionysius had stated that therc were two 
orders in the Church, the perfecters and those who were being 
perfected, the first being the bishops, priests and deacons, whose 
duty it was to teach, illuminate and administer the sacraments, 
and the second the monks, laity and catechumens, whose function 
it was to obey and lcarn. As monks the friars could not preach, 
teach or hear confessions. He gives eight signs diat the last days 
were approaching, the first being that fifty-five years ago a ncw 
gospel liad been preached which its exponents asserted was better 
and more perfect than that of Christ, and allusion to the Corning 
age of the Spirit proclaimed in the writings of Joachim and his 


13 Acts IV, 32; 2 Tltcss III, 7-9; Jo XXI, 3; II Cor XII, 14. 

14 Magistri Guillclmi de Sancto Amore Opera Omttia , pp. 17-72. 

15 2 Tim III, 1-10; Apoc VI, 2-6. 

16 De PericuÜSy p. 27. 



592 


DECIMA L. DOUIE 


el iscipies 17 . The second sign was the publication of the « Eternal 
Gospel» at Paris, the centre of Biblical s tu clics. The thrce w o reís 
Mane, Teckcl, Pilares, written on the wall in the book of Daniel 
were given a new meaning: first that the days of the Church were 
numbered; sccondly that the gospel liad bcen found less perfect 
than the Eternal Gospel, as the light of the sun diífered from that 
of the nioon; and diirdly that the kingdom of the Church would 
be taken away and given to die adherents of the eternal gospel.. . 18 
There was still time to avert these things, if the bishops would only 
recognise the encmy, wliich was William’s purpose in writing 
his treatise, and take steps to muzzle him. The great danger was 
the hypocrisy of the friars, who under an appearance of seeming 
sanctity and learning were seeking to dcstroy tlie Church, just as 
the scribes and Pharisees, apparently the wisest of the Jcws liad 
been Christ’s chicf enemies. Bcsides warning peoplc against tliem 
and dissuadung men from joining thcm, diere were three practical 
steps wliich the bishops could take: to refuse the licentia docendi 
and permission to preach and to forbid anyone to give alms to 
thcm. For, not being truc pastors, the friars would soon give up 
preaching if there was nothing to be gained from it. Only bishops 
and priests as the lawful dispensers of the sacraments were entitlcd 
to be supported by their flocks; and if men desired to give up 
everything in order to be pcrfect, they should eithcr cnter mon- 
asteries possessing property in common or live by manual la- 
bour. He once more emphasised the unavoidable temptations to 
sin in the friars’ way of life, which he pointed out was unscrip- 
tural. Christ liad not begged since he liad possessed a purse; and 
when lie was conversing with the Samaritan woman, the disciples 
had gone into the city to buy bread 19 . The trearise ended with 
forty-one proofs that the friars were not true apostlcs. These had 
bcen humble and forgiving and would not have sought protection 
against their enemies, or papal letters to enable thcm to work in 
otlier men’s ficlds and among peoplc already converted, instead 
of among the Greek schismatics or among the infidcls; ñor did 
they seek the courts and tablcs of great men and to win their fa- 
vour by flattery or to study logic and philosophy, or to win their 


17 De Pcriculis , p. 38. 

18 Ibid.y p. 39; cf. Daniel V, 25-28. 

19 De Pericnlis, pp. 46-72; cf. Jo XIII, 29, IV, 8. 
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audience by tlicir eloquencc, for tlicir dcsire liad been for mens’souls 
and not their own glory and profit. Tlie treatise ends with a tre- 
mcndous warning to dic bishops. If thcy did not immediatcly act, 
they would lose not only their spiritual authority, but dieir val- 
uable riglits of jurisdiction and cvcn finally their temporal pos- 
sessions 20 . 

Bonaventura’s « Quaesriones de Paupertate Evangehca », deliv- 
cred after the publication of the «de Periculis» but before its 
condemnarion, justify William’s criticism that the friars studied 
rhetoric. For they have a scnse of style and of the bcauty of lan- 
guage which his work lacked, as well as possessing all its trenchant 
vigour. Only the second is directly conccrncd with the controversy. 
It contains thrce articles: the first on whether Christian perfection 
and the total rcnunciation of propcrty by a rcligious ordcr and 
its members wcrc compatible; the second on whether in tliis 
case beggary was lawful; and the diird on whether in these cir- 
cumstances manual labour was obligatory as a means of liveli— 
hood 21 . As was usual in acadcmic debates, he gives the reasons for 
and against a particular course, then his own solution, and finally 
answers the contrary arguments. In the first arricie lie gives thirty- 
seven arguments in favour of complete renunciation and only 
ten against it, the last being taken mainly ffom William’s quaestio. 
The chief examples from die Biblc advocating complete renun¬ 
ciation were the cases of the rich young rulcr and of die poor 
widow and Christ’s words about the fowls of the air and the lilies 
of the field 22 . The two most serious reasons against it were the 
Aristotelian defmirion of virtuc as a mean between two extremes, 
and that a complete lack of material resources was tempting God 
and exposing men to the danger of suicide and various other 
temptations 23 . His conclusión was that natural law, the scriptures 
and grace showed that total renunciation was the chicf means of 
attaining evangelical perfection. Man liad brought notliing into 
tliis world and would take notliing out of it. St. Augustine 


20 Si autem cactcra Praclatos carnales non movent, hoc saltcin moveré debet, quod 
cum spiritualis potestas Ecclesiae... eos peditcntcni subripiatur... Profecto jurisdictio 
negotiorum forensium, quae ipsis praelatis lacrosa existit, necnon ct possessio bonoruin 
ecclesiae temporalium apud istos praclatos non diutius remanebunt». De Periculis , p. 72. 

21 Opera Otttnia, V, pp. 125-165. 

22 Arguments 1, 3, 4, 5, p. 125; cf. Mt XIX, 16-22; Lu XX, 1-4; Mt VI, 26, 27-29. 

23 Arguments 1, 6, 9, 10, p. 128. 


:S. Bonaventura II. 
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liad declarcd lovc to be die foundation of God’s city. Nothing 
poisoned love more assuredly tlian grecd which diis complete 
surrender eliminated. Thcrc were two types of life, the active 
and the contemplative, the lattcr bcing the highcr; and widiout 
possessions a man could concéntrate liis mind on heavenly things. 
Christ and the saints liad set the example, and such a way of life 
liad received papal approval. Although want miglit lcad men 
into sin, complete renunciation was the bcst antidote to it by 
destroying covetousness and avarice, which liad caused the Phar- 
isecs to oppose and reject Christ. He explained the difficult matter 
of Christ’s purse m three ways: first tliat it providcd die means of 
helping the poor; secondly diat Christ out of compassion for die 
imperfect occasionally did tliings to show that their weakness was 
not sinful, as for instance whcn he displayed sorrow at the time 
of his passion; and thirdly to show that sometimes he and the 
disciplcs could legirimately use money. Whcn thcy passed through 
Samaría, they were forced to buy food becausc the Samaritans 
would not havc provided it. Far from tcmpting God, die complete 
abandonment to liis providcnce showcd confidence in Him 24 . 

The article on the lawfulncss of begging is really a continua- 
tion of the former onc, and once more Bonaventura takcs up 
William’s reasons only to confute them. He certainly gives a 
formidable array of arguments, twenty against and thirty-scven 
for the proposition. Several of die latter are very conclusive: 
namely Christ sending die aposdes out to preach widiout money 
or food, his own example, and that of Elijah and certain saints, 
including Domhiic and Francis. Finally, he takes the war into the 
enemy’s country, pointing out that bcnefices and prebends and 
the possessions of die religious orders were originally alms given 
by the faithful, and that the friars, begging mercly for necessities, 
were less burdensome to the Church dian ordmary monks or the 
secular clergy. Morcover, the friars who liad rcnounced cverything 
and were forced to beg, served God more wholcheartedly than 
those who received rich rewards for dieir Services 25 . The civil 
law condemned idle beggars but bcggary was only a pcrfect way 
of living if duc to the complete renunciation ofproperty. The rich 
young ruler liad bcen told to give evcrything away and follow 


21 P. 129-132. 

25 Pp. 141, 142. 
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Christ, not to share liis posscssions with the poor or with the dis- 
ciples 26 . Although there were a fcw black sliccp among the friars 
who liad to be tolerated as Christ liad tolerated Judas, nevcrtheless 
the majority of them were not imitators of Gehazi or Balaam, and 
preached not for gain but for the salvation of souls. There were 
two types of prcacher, the bishops and parish pricsts, who were 
the successors of the apostlcs and disciplcs, and thosc connnissioned 
by them. If the clcrgy were cntitled to be maintained by their 
flocks as a right, the friars, who liad been commissioned by the 
pope, the successor of the cliief of the apostles, could humbly beg 
for alms in return for their spiritual Services, thus preaching hu- 
mility by decd as wcll as by word. Moreover, almsgiving bene- 
fitted the giver more tlian the recipient as he reccived an eternal 
reward for his generosity. There is a faint trace of Joachism in 
Bonavcntura’s allusion to tlircc stages in the history ofthe Cliurch: 
the age ofthe apostles and dieir disciplcs, who liad worked miraclcs 
and destroyed idolatry; that of the doctors, who liad combatted 
heresy; and the last one, that of die voluntary poor, wliose function 
it was to extermínate the avarice, rampant at the end of the 
world 27 . This arricie gave rise to a vigorous debate, for two manu- 
scripts give William’s objections to Bonaventura’s thirty-seven 
points in justificarion of mendicancy and his answers 28 . The tliird 
arricie on the obligation of manual work for the healthy poor, 
especially members of religious orders, is an appendix to the one 
on mendicancy. There were three causes why men sliould work: 
first because of their nature, secondly as a religious duty, and thirdly 
as an obligation of the monasric lifc 29 . As a result of the fall 
men were forccd to labour to obtain the necessities of life, and 
thcy liad been given arms to work with just as tlicy liad received 
moutlis to eat with. The duty of manual work liad been insisted 
on by St. Paul and by St. Augustinc in his « de Opere Monacho- 
rum» and by Cliurch councils; and St. Jerome, St. Augustine, 
St. Bcnedict and St. Francis liad all prescribed manual work for 
monks. These arguments, however, though valid, applied only to 


26 Ad XIII and XIV, p. 146. 

27 Ad XII, ad XIV, and XIX, pp. 146-148. 

28 Codex Laurentiana , Plut. XXXVI, dext 12 and MS Corpus Christi, Cambridge 
103; cf. Opera Onmia , V, pp. viii-xii. 

29 Ardeles I-XVI, pp. 156-8; Articles I, III, V, VII, pp. 158-9; Ardeles XV, XVII, 


pp. 159-160. 
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ccrtain persons, not to contemplacives, for Christ liad commended 
Mary for choosing dic better part, not to students, not those 
engagcd in preaching and other spiritual labours. Christ, although 
bothpoorand strong, liad not workcd with liis hands; and if all 
thc ablc-bodicd poor werc bound to work, the secular clergy and 
monks living on revenues derived ffom alms and the dues re- 
ceived from tlicir docks were in a State of danination. The right 
conclusión was a mean between two faulty extremes, namcly: 
that no onc who liad embraccd poverty voluntarily was bound to 
work, an argument that would encourage idlencss; and that everyonc 
in tliis position, if strong enough, must work with his hands if 
he liad no other means of obtaining a livcliliood. Such a conclu¬ 
sión would extend St. Paul’s words unduly to everyone except 
thc secular clergy. There were three types of work in a Christian 
society; manual work which was done by artisans and labourers; 
administrative which was performed by rulers, soldiers and mer- 
chants; and spiritual which was preaching, rcciting the divine office 
and administering die sacraments. To tlic first only the able- 
bodied poor, unfit for anything else were bound by precept; 
whereas all office holders, the destitute, unable to work through 
age or infirmity, and the friars because of their spiritual Services 
were entitlcd to maintenance. Jcronic and Augustáne liad written 
at a time when monks were generally laymen. Thus, not only 
the parish pricsts but other ablc-bodicd poor owing to the naturc 
of their work were free to use their intellectual and spiritual gifts 
in the way most bcncficial to their fcllow Christians 30 . 

William’s and Bonaventuxa’s quaestiones were dcHvered in an 
atmosphere of growing tensión. Not content with publicly de- 
faming the friars, thc seculars tried to carry out thc provisions of 
« Etsi Animarum », by forbidcíing people to attend friars’ sermons 
or to confess to them or to be buried in their churches. The friars 
were attackcd in the streets; arrows werc sliot into die Dominican 
friary, which eventually liad to be guarded by a band of soldiers 31 . 
The onc success of the mendicants was that at thc end of January 
1256 the chancellor pluckcd up courage to give Aquinas the li- 
centia docendi as die pope had commanded. The ncw master 
almost immediately entered the fray with three quodlibets on the 

30 Pp. 160-162, 164-273, 280, 305. 

31 Chart. I, nn. 269-280, pp. 305-344. 
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subjcct of manual labour 32 . Before thcsc wcre dclivered William 
had withdrawn temporally to bis canonry at Beauvais. His de- 
parture probably clearcd the air, for on March lst, at thc instiga- 
tion of St. Louis, now returned from his crusade, the archbishops 
of Bourges, Sens, Rheims and Rouen managed to arrange a 
scttlement. In spitc of the eíforts of William, who prescnted a 
memorándum on why the friars should not be rcadmitted, it was 
agreed that they should kecp their two chairs but ncvcr have more, 
and that the secular masters should willingly rcccive them if they 
could be absolved from their oaths not to do so 33 . A lettcr 
from thc master general Humbert des Romains to thc Dominican 
prior at Orlcans shows how the atmosphere had improved but 
only for a short time 34 . In April William returned to Paris and 
at once tried to stir up feeling by a series of intcmperate sermons. 
Between Palm Sunday and Pentccost he preached at least six 
times, gcnerally choosing important fcstivals like Maundy Thursday 
and Ascensión Day, and published two new enlarged vcrsions of 
the « de Periculis» in April and May and two more in July and 
August 35 . Though more violent than his quaestiones, his sermons 
contained nothing new except for an insistence that men of high 
rank sinned more seriously by dressing too simply than by dressing 
too grandly. He even criticised thc king for wearing too simple 
clothes and assiduously attending matins, attributing thcsc prac- 
tices to the counsel of Iris Dominican confcssor, a rash act owing 
to St. Louis’ belief in the sacredness of the royal office. Bonaven- 
tura’s sermons during the same period are a striking contrast as 
they make no allusion to the confíict 36 . In spitc of William’s cfforts 
thc atmosphere was calm enough for the Dominican general 
chapter to be held at Paris at Pentccost with grcat devotion; for 
the king and many bishops and magnates assisted at the sermons, 
commending thcmselves to thc prayers of thc friars 37 . 


32 Quodlibeta VII, qq. 9, 17, 18. 

33 Chart I, n. 268, pp. 304-305. For William’s memorándum cf. E. Faral, op. cit. f 
art. 14, pp. 345-6 and Guillielmi df. Sto Amore, Opera Omitía. 

34 Chart I, n. 273, pp. 309-313. 

35 For thc sermón on St. Philip and St. James’s day (May lst) cf. Opera Oninia y 
pp. 491-506. William’s more violent attacks in the others are given in the friars’ accu- 
sations and his answcrs Faral, op. cit. y Ardeles 10, 15, 21, 23, pp. 343-352 passiin. 

36 Sermons for the first tliree Sundays in Lcnt and Eastcr Sunday. Op. Om. IX, pp. 
205-222, 272 s. 

37 Letter of Humbert de Romans , Chart I, n. 279, pp. 317-9. 
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The pope was perhaps Williani's bese ally as he energctically 
continued the campaign, excommunicating the masters for pre- 
venting scholars from attending the friars’ lecturcs and for their 
proceedings against them. He also warned the university not to 
listen to William and asked for St. Louis’ help against the seculars. 
Finally, on June 17th he annulled the compromiso arranged by the 
four archbishops and deprived William and tlirec other masters, 
Christian of Beauvais, Elides of Douai and Nicholas of Bar-le- 
Duc, of their benefices, also suspending them from teacliing and 
threatening the other masters with the same penalti es if they still 
refused to obey « Quasi lignum vitae ». Ten days later he asked 
the king to help the bishop of Paris to enforcc bis sentences, to 
imprison William and Christian and to punish the other masters 
and scholars who refused to receivc the friars 38 . The nct was now 
closing round William; for in the middle of july St. Louis sent two 
of bis clerks to the Curia with a copy of the third edition of the 
« de Periculis» and later dispatched a list of errors from bis ser- 
nions 30 . This aroused William to furdier action. When at the end 
of the month the archbishop of Tours preached in defcnce of the 
mendicant ideal before the king and the bishop of Paris, he took 
care to contradict him in a sermón preached on the foliowing 
Sunday before a large audicnce. According to the accusations later 
brought against him by the friars, he arrived with a whole library 
of books and declarcd that he wished to prove bis case, not by 
episcopal authority but by the scriptures and that he and the two 
secular masters of thcology at present in Paris, Eudcs and Laurcncc 
l’Anglais, and their pupils were all prepared to defend the truth 40 . 
One more attcmpt was made at peace. A synod of seventcen 
bishops from the dioceses of Sens and Rlieims, to whom the 
master general had denounccd William as a spreader of falsc and 
erroneous opinions derogatory to bis order, suggcsted that dic 
matter should be discussed at a larger council, attended by theo- 
logians and lawyers. William was ready to acccpt the suggestion, 
but Humbert rcjected it on the ground that any decisión woulcí 
only be enforceable in the provincc of Sens, whereas his order had 
becn defamed throughout France. Probably his real reason was 


38 Cliarl I, nn. 269, 271, 272, 275, 280-282, pp. 305-9, 314-5, 319-26. 
30 Ibid., n. 289, pp. 333-5; Rcsponsioncs, art. 39, p. 334. 

40 Ibid. 
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that thc council would not be impartial, for die bishops report of 
the proceedings obviously favoured William 41 . On August 4 
Eudes of Douai and Chrisrian of Beauvais set out for thc Curia as, 
dclegatcs of thc university, and William prepared himsclf to go in 
thc same capacity. Before setting out he preached once more on 
the subject of the Pharisce and "thc Pubhcan 42 and stated before 
a large assembly of masters and scholars his determination to 
defend dic trudi at all costs. According to the ffiars he had fre- 
quendy said diat he kncw he might have to face persecution and 
even deadi for his doctrine 43 . 

Meanwhile die friars had prepared dieir case. According to 
die Dominican ehronieler, Thomas of Cantimprc, the two generáis 
were both at the Curia and the debate took a written form 44 . 
Both orders had got their most gifted writers to compose answers 
to the « de PericuHs ». The Franciscans presented a long and weighty 
work, die « Manus quae contra Omnipotcntcm tenditur» cithcr 
by Bertrand de Bayonne, or more probably by Adam Marsh s 
oíd pupil, Thomas of York 45 . Aquinas composed a shorter and 
niuch more rcadablc treatise, die « Contra impugnantes Dei cul- 
tum et religioncm », which followed thc « de PericuHs» so closely 
that about a third of it is cited in the text 46 . A weighty list of chargcs 
against WilHam, consisting of forty-thrce different articlcs, was 
drawn up. In die mean time die «de Pcriculis» was examined by 
four cardinals, Eudes of Chateauroux, John of Toledo, Hugh of 
St. Chcr and John Gactani and, as onc of thc two last was a Do¬ 
minican and die other the protector of the Franciscan order, its 
condemnation in October was inevitable 47 . At about the same 
time William was examined and presented a lcngthy defence, the 


" Chart I, n. 287, pp. 329-30. 

42 On the tenth Sunday after Pentecost (August 13). Opera Omnia, pp. 7-15. 

43 Rcsponsiones, art. 35, 36, pp. 352, 353. 

44 De Apibus , I, II, c. 10, p. 92. 

43 Ed. M. Bierbaum in Franziskanisclie Studien , Bcihcft 2 (Munster in Wcstfalen 
1920), pp. 37s. On its authorship cf F. Pelster, Thomas von York ais Vcrfasser des Tracta - 
tes «Manus quae contra Omnipotentem tenditur », AFH XV (1922), pp. 3-22. and E. 
Longprp, Fra Thomas d'York OFM , la premiere Somme Métaphysique du XIIIc siecle , 
AFH XXII (1926), pp. 875-930. 

46 Opuscula XIX, Opuscula Selecta (París 1889) III, pp. 357-293. On thc connection 
betwcen thc de Pcriculis and thc Contra Impugnantes , cf. P. Glorieux, Le « Contra Impú¬ 
gnales » de St. Thomas , ses Sources son Plan , in Melanges Mandonnet (París 1930) I, pp. 51-81. 

47 Chart I, n. 288, pp. 331-333. 
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so - called Responsiones 48 . The secular resistance was, however, 
beginning to crumble and on October 23rd Christian of Beauvais 
and Eudes of Douai recanted. One last attempt was made in thcir 
favour. The chaptcr of Rheims wrote to die pope, begging him 
to accept the settlement made by thc four archbishops and relax 
thc penaltics imposcd on the four masters. Unlike the othcrs Wil- 
liam stood firm. He remained for some time at the Curia; but 
during the early part of 1257 he fell ill and returncd to St. Amour 
in Burgundy, where on August 9di he received a letter from thc 
pope inhibiting him from tcaching and forbidding him to rcturn 
to Franco on pain of cxcommunication and deprivation of his 
bencfices. In thc same month Christian of Beauvais made a public 
rccantation at París, and saved thc university from cxcommunica¬ 
tion. Finally, on October 23rd Aquhias and Bonaventura, who had 
been electcd minister general in February, were accepted as re- 
gent masters. 

An uncasy truce ensued which lasted for ten years. The sec- 
ulars were so cowed diat Gerard d’Abbeville, archdcacon of Pon- 
thieu, who aftcr Wilham’s exile becamc their leader, supprcsscd 
a long trearise, composed as an answcr to the « Manus », a copy 
of which he had some difficulty in obtaining 49 Alexander IV’s 
deadi probably encouraged William to resume thc fight. He had 
spent his exile in composing a new work, the « Collectiones Ca- 
tholicac et Canonicae Scripturae» which is diree times as long as 
the «de Periculis» and contains a much more formidable array 
of citations from die Bible and othcr authoriries 50 . This he sent 
to Clement IV, probably in die second part of 1266 in die hope 
diat it would end his exile. The pope in his letter of thanks said 
that although he had given it only a cursory inspcction it seemed 
very like the «de Periculis» and that he feared that too much 
learning had made its author mad 51 . hi the foliowing year Cle¬ 
ment IV s rencwal of Alexander IV s privilege, allowing thc friars 
to preach and hcar confessions without first obtaining die permission 
of thc bisliop of the diocese, provoked a new conflict 52 . A synod 


48 Cf. supra note 3. 

49 Chart I, nn. 293,295, 314,317, 319, pp. 338-42, 362, 364-8; nn. 367, 368, pp. 414-6. 

50 Opera Omitía , pp. 111-487. 

61 Chart I, n. 412, p. 459. 

52 Bullarium Franciscantim, III, p. 74 (February 28, 1267). 
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of bishops of the province of Rheims imposed such severe restric- 
tions on the friars’ activitics as confessors as practically to end 
them, if Bonaventura liad not pcrsuadcd die papal legate, Simón 
of Brion, aftcrwards pope Martin IV, to annul the obnoxious 
statutes 53 . It shows Bonaventura’s reputation that even during 
this period he was much in dcmand as a preacher at synods. 

The campaign at the university opcned during the long va- 
cancy wliich foliowcd Clemcnt IV’s death. The protagonists at 
París wcre Gerard d’Abbeville and Nicholas of Lisieux, two of 
the wealdiicst of the secular theologians, with whom William 
from his exile carricd on an active correspondence, eagerly fol- 
lowing every detail of the conflict. It opened with a sermón preach- 
ed by Gerard in die Franciscan church on New Year’s Day 1269, 
in which, taking advantage of the fcast of St Sylvcster on the 
previous day, he defended the donation of Constantine and the 
wealtli of the clcrgy, denouncing the Franciscan tlieory of poverty 
as a veiled heretical attack upon it 54 . It continued with a duel 
between Aquinas and Gerard during the Lcnten quodlibets on 
one of the questions connected with the controversy: whether an 
individual, whose vocation was the salvation of souls, simied if 
he occupicd his time in study 55 . The great event of the year, 
however, was the appearance during the sumiller of Gerard’s 
suppressed answer to the «Manus quae contra Omnipotentem 
tenditur », the « Contra adversarium perfectionis Christíanac, má¬ 
xime prelatorum facultatumque ccclesiasticorum inimicum » 56 . 

Bonaventura’s «Apología Pauperum » 57 composed in the autumn 
of 1269, was die first answer of the mendicants to die « Contra 
Adversarium» and in order to understand it the latter treatise 
must be briefly examined. It is, in spite of its lcngth, more read- 
able tlian the «Manus», a long, solid and rather humourless 
work; and Gerard’s technique of treating his opponent as a woolly 


53 H. Lippens, La Lcttrc de Simón de Brion enfaveur des Mendiants et le sci-disant Con - 
cile de Rheims , AFH XXIX (1937), pp. 79-97. 

54 Ed. M. Bierbaum, op. cit., pp. 209-19. For the chronology of different works 
produccd through this phasc of the conflict, cf. P. Glorieux, Les Polémiques contra Ge - 
raldinos. R TAM VI (1934), pp. 1-41; VII (1935), pp. 129-155; M. Biiil, ^FHXXXI, 
pp. 496 (review). 

55 Aquinas, Quodlibet I, art. 9, 14; Gerard d’Abbeville, Quodlihet , III, art. 5, 6. 

56 Ed. S. Clasen, AFH XXXI, pp. 276-329; XXXII (1939), pp. 89-200. 

57 Opera Omnia , VIII, pp. 233-330. 
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hcaded individual whom he hopcd to convince tliat his opinions 
wcrc heretical is ccrtainly clever. Some new ideas now come to 
the fore, the first being tbat Christ, when on occasion he possessed 
a purse, ate meat and drank wine, broke a prescribed fast and flcd 
when the pcoplc of Nazareth tricd to stone him, was condcscend- 
ing to the imperfect, to show that such actions, though not com¬ 
patible with perfection, were not sinful. Gcrard’s first book is a 
horrified protest against the blasphcmy of suggesting that the Sav- 
iour of mankind liad evcr acted in an imperfect way S8 . The 
sccond was devotcd to showing that to llave possessions as a com- 
munity was no bar to perfection. The Levitcs in the Oíd Tcstament 
liad received titiles and Christ liad not set aside tliis part of the 
oíd dispensation. In fact, he and his disciples had possessed a common 
purse to provide for thcir necessities and to givc alms to the poor. 
The prohibition to die apostlcs to takc money with them on their 
preaching tour was intended to be temporary to show them that 
they had a right to maintenance from dicir hearers, otherwise 
when Christ was talking to the Samaritan woman the disciples 
could not have gonc into the city to buy bread. The carly Christian 
community in the Acts had lield their possessions in common and 
the apostlcs had been the first dispensers of thcsc. St Paul had said 
he kncw how to abound and do without and had told Titus to 
supply Apollinus and Zcno with money 59 . Even the argument 
in the « Manus » diat the perfcct should not have real property 
because Christ had had nowhere to lay his hcad was unsound. 
The reason why the first converts had sold their lands and laid 
the money at the apostlcs’ feet was that it had been revealed that 
the church would shortly be transfered to Gentile lands. Once 
Christian communities had been cstablished diere, it was more 
practical to have estates. Christ had wished his church to have 
property as a means of maintaining the cult and its ministers and 
to provide for the needy. Moreover, the holding of possessions 
in common fostered mutual love. Since dicy renounccd their 
personal property, the clcrgy and die religious orders were fol¬ 
io wing a perfect way of life °°. The rich young ruler had been 


68 AFFI XXXI, pp. 276-329. 

69 Bk II, part I, AFH XXXII, pp. 89-100; cf. Mt X,9; Jo IV, 8; Act 11,44,45; 
Til. III, 13. 

60 Bk II, part 2, pp. 100-117; cf. Ln IX, 58; Act IV, 34. 
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told to sell all lie liad and give the money to die poor because 
aspirants after pcrfcction nccdcd to be weaned from attachment 
to eardily goods, whereas the more advanced could use even grcat 
richcs widi complete detachment. The citations and examplcs 
given in die « Manus » to prove that to have property in common 
was impcrfcct only apphcd to individual ownership and not to 
what liad been given to the Church for the ecclesiastical authorities 
to administer and dispense. Such labours did not cause perturbarion 
of mind since they were undertaken out of charity and led even- 
tually to greater pcace. The texts in the gospel about not being 
anxious about food and clodiing did not mean diat men should 
tempt God by not taking legitimatc steps to procure thcm, and 
it was more reprehensible to scek alnis for neccssities dian to obtain 
them from God by having ecclesiastical property in common 61 . 
After diis he goes on to mcct the arguments used to show that 
to have no possessions as a community was more pcrfect than 
to have them. It was impossiblc to sepárate use and possession so 
diat the view that Christ and the aposdes liad mcrely used and 
not possessed the tliings given them by the lioly women was 
untenable; thereforc the mcndicants’ position was not different 
from that of other religious orders. St Paul liad occasionally la- 
boured with bis hands as an cxample to his converts but liad not 
criticiscd his fcllow aposdes for not doing so. Not to be solicitous 
about food and clodiing meant not making them an aim as the 
Gentiles did, but they should whenever possible be obtained by 
honest work. The friars’ argument that they could not combine 
it with study and the preparation of sermons meant that they liad 
forgotten that Christ had forbidden his disciples to think befbre- 
hand what they should say when brought before pagan rulcrs and 
in danger of being put to deadi, so that it was unlikely that he 
would have allowcd them to prepare what they were to say when 
preaching to a Christian audience. To work for one’s own needs 
and for thosc of others was not, as the author of the « Manus » 
suggested, a distraction from spiritual tliings but rather the reverse. 
Christ and his aposdes and dicir succcssors were entitled to live 
oíf the possessions of the Church, of which their common purse 
was die forerunner, but those who held no ecclesiastical office 
could not do so. To give up everything, if the surrender was com- 


** Bk II, part. III, AHI XXXII, pp. 117-129; cf. Mi XIX, 21. 
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píete, was suicide and not the supreme form of charity; and die 
petition in the Lord’s prayer « give lis this day our daily bread » 
applied to temporal as wcll as spiritual needs. In fact, men owning 
nothing in common could only exist at the Antipodes or in Pa- 
radise ° 2 . 

The « Apología » lacks some of tlic vigour of the « Quacstioncs 
de Paupertate evangélica » perhaps because it was not part of an 
academic debate, but also because Bonaventura was trying to 
answer the « Contra Adversarium » point by point. He was not very 
compbmentary to the book which be describes in his prologue as 
« stench rising out of tbc abyss » 63 , also pointing out tliat by defending 
the «de Pcriculis» aftcr its condemnation, Gerard was guilty of 
rebcllion against the pope 64 . His own trcatise has all bis elegance 
and sense of form and contains some very beautiful passages, as 
for instance his description of Cbrist as the mirror of die whole 
universc and in his humanity the exemplar of all virtucs and gra- 
ccs G5 . He bcgins by accusing Gerard of misrepresenting tbc « Ma- 
nus» by treating it as an attack on Cbrist and the bishops, tlius 
setting them against tbeir sons, tbc friars. Acts wcrc perfcct or 
impcrfcct, not only in themselvcs, but from tbeir circumstanccs 
and tbeir motives. For example, to renounce a small amount of 
property to obtain a ricb bencfice was apparcntly perfcct but rcally 
imperfect GG . Christ’s occasional actions, bowcvcr, even when 
apparently imperfect like having a purse, dreading deatb at tbc 
time of bis Passion, fleeing and cating meat and drinking wine, 
werc all perfcct because done out of charity G7 . Thcre were, how- 
ever, more than two standards, otberwisc not to be in a State of 
mortal sin would mean to be perfcct; and if every act of Cbrist 
was perfcct in itself, tbc martyrs who went gladly to deatb would 
be imperfect G8 . Evangelical pcrfection and charity were tbc same 
but there were degrccs of charity: first the observance of the com- 
mandments, sccondly of tbc counscls, of wbicb tbc chief were 


62 Contra Adversarium , Bks III and IV, pp. 136-200; cf. Lu XXI, 14; Mt VI, 25. 

63 «Tanquam fuinus teter ct horridus, c puteo abyssali prorumpens». Apología , 
p. 234. 

C. I, p. 235. 

85 Apología , c. 2, p. 242. 

66 C. 1, p. 238. 

67 C. 1, pp. 238-9; cf. Mt XXVI, 37, 38. 

68 C. 2, pp. 340-2. 
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thc beatitudes on which the Franciscan rule was based, and thirdly 
the enjoyment of the beatific visión, only to be achieved in Heaven. 
All sin. was duc to concupiscence, for which the only real rcmedy 
was the renunciation of the world by rncans of the monastic vows 
of poverty, chastity and obedicnce, the highest rcligious State being 
that in which the obligations were the most complete. The bishop’s 
life was the most perfect of all, but diíferent qualities were nccdcd 
for it than for the monastic. The ideal bishop should alrcady be 
in a State of pcrfcction whereas the monk was only aspiring to it 69 . 
The next tlircc chaptcrs were devotcd to defending the author of 
the « Manus» from the charge of Manichacism for saying that 
Christ by Iris flight, by his agony in the gardcn, by his eating 
meat and drinking wine and breaking his fast liad acted imper- 
fectly out of condesccnsion for the imperfect. Thcrc were circum- 
stances which made such imperfect actions perfect, for instancc to 
fice as Christ liad done in order to reserve himsclf for a more 
glorious death. To argüe as Gerard liad done that flight was a per¬ 
fect act, would mean that the martyrs committed suicide, wliich 
was a mortal sin, if thcy faced death when tlicy could have escaped. 
By defending the eating of meat and the drinking of wine and 
breaking a fast as perfect acts, Gerard made himself a follower of 
Jovinian, who liad condcmncd fasting and abstinence; and his 
examples from the Oíd Tcstamcnt were particularly unfortunate 
bccausc Noah was drunk and Elijah liad found bread and water 
and not meat and wine under the Juniper trec 70 . 

Aftcr this Bonaventura carne to his main subject, the defcnce 
of evangelical poverty. This was thc rcmedy for greed, the chief 
obstaele to perfect charity and liad two sides, the abdication of 
property and die rcstricted use of things, later termed by thc 
Franciscans thc « usus pauper ». There were two forms, thc renun¬ 
ciation of individual property and its abdication as a community: 
the first represented by thc carly Christians, who liad liad tlieir 
possessions in common; and the second by thc apostlcs, who had 
gone out to preach without money, and by Christ, who had nowhere 
to lay his head. To live on titiles likc the clergy and the Levites 
was ncither poverty ñor perfcction. Wealtli was always a cause 
of avarice and pride; and if riches were not wrong in tíiemsclves, 


69 Apología, c. III, pp. 244-6, 250, 251. 

79 Pp. 252-272; cf. Gen. IX, 20-27; 1 Kíngs XIX, 6. 
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to renounce them was an act of charity. To say that only tlie 
impcrfcct should resiga their posscssions was to attack the lives 
of Clirist and the apostles and the advice given to the rich young 
ruler was categorical. Christ liad posscsscd a pursc on occasion for 
three reasons: first to prevent the impcrfcct fccling sinful and aslia- 
med; secondly to confute hcretics likc the Manichaeans, who 
condemned the posscssions of the Church; and diirdly to show 
that even tlie impcrfcct could llave property in common and that 
it was the duty of everyone and cspccially of the bishops, who were 
dispensers of the property of the Church, to succour the poor 71 . 
Gerard’s argument that the titiles and cities of the Levitcs showed 
that by the new law it was possiblc for the clergy to llave possessions 
dedicatcd to God was to makc the oíd law equal to the new and 
the Passion of Christ umiecessary. It would also mean diat only those 
who held Church property in common as Gerard claimcd that die 
clergy did were pcrfcct, which was an attack not only on the Fran- 
ciscans but also on Christ and die apostles. The fathers liad made 
even Church property a cause of sin and, though it was not to 
be neglected, it was better for those who did not have to administer 
and dispense it as part of their pastoral dudes, to surrender it, and 
even its dispensers should be personally poor and despise wealth 72 . 
To give Abraham, Joseph and Daniel as cxamplcs of diose who 
after surrendering dieir own property later rcceivcd greater wealth 
as a reward made nonsensc of Christ’s comiséis and was invalid, 
as they had lived imder the oíd dispensation. If renunciation was 
rcwarded by greater wealth, the rich orders were more perfect 
than die poor ones. If, as Gerard stated, Christ had been poor to 
be like die majority of men and had shunned royal but not ec- 
clcsiasrical honours, he would not have been poor from die highest 
motives and poverty was not to be prefered to richcs. Poverty had 
four advantages: first it dcstroyed sin by removing occasions for 
it and exterminated die love of bodily comfort and wordly pro- 
sperity wliich was its root. It was also a training in the exercise of 
virtue because the necessity for effort developed it once it had been 
acquired and enablcd men more quickly to reach their goal. 
Intcmal peace was secured, all fear ofloss and of the day of Judg- 
ment being taken away and an eternal reward being ccrtain. 


»» Apología, c. VII, pp. 272-86; Mt X, 9-10; XIX, 16-22; Act 11,44. 
72 Apología , c. VIII, pp. 286-294. 
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Finally a preaclicr of the gospel was more likely to be believcd 
if his pracricc coincided with his teaching 73 . 

The tendí chapter is a good example of Bonaventura’s technique 
of showing that his opponent’s position was illogical and ridic- 
ulous. Gerard liad said diat no community could exist widiout 
some funds, and diat as Christ liad possessed a purse, diose who 
did not were not members of Christ, which would exelude the 
poor and the friars. If not to have money and go unshod was a 
form of Manichaeism, the aposdes and the fadiers were heredes. 
Gerard liad accuscd the friars of dcceit for pretending not to have 
any possessions when they liad them, whilst the Church, although 
ít mcrcly acted as a dispenser, made no sucli claim, in which 
case it also was guilty of dissimulation by makmg a prctence of 
having somediing wliich it liad not got, and Gerard liad no grounds 
for condenining the friars as heredes for behig widiout property. 
If it was wrong for die Church to own anything, all property 
owners were separated from the unity of the Church; and if the 
prohibition applied only to the elcrgy, they ceascd to be truc mem- 
bers of the Church. Owncrship was recognized by divine and 
human law and diere were three types of persons in die Church: 
thosc who liad possessions as individuáis, diosc who liad them as 
members of a community and those who like the friars bclonged 
to neither category. To argüe that all clerics holding property as 
individuáis were imperfect and diose surrendering it to live on 
the revenues of the Church were perfect, meant that a poor clerk 
retaining his patrimony was less perfcct than the liolder of a rich 
bcnefice who liad no hereditary property, which was both slan- 
derous and absurd. In any case it was beside die point as no clerk 
was known to have been willing to surrender his inhcritance 
to die poor. The pretcnce diat a clerk living on the revenues of 
the church was living in perfect poverty was an unsc^upulous 
attempt to prevent men from becoming friars 74 . What Gerard 
was trying to prove was that therc was no distinction between 
the different degrees of poverty in the Church and that since the 
clergy as he stated liad only the use of property dedicated to God, 
they were in die same position as the friars who only liad the use 
of tliings which eithcr legally belonged to the original owners or 


73 C. IX, pp. 294-304. 
71 C. X, pp. 304-310. 
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to thc pope. In tliis case it was impossiblc to claim as he had done 
that use and ownership were inseparable. Temporarily things legally 
fcll into four categories: propcrty, possession, usufruct and simple 
use without any legal rights. Tliis last was impossiblc to dispense 
with, but Gregory IX’s bull « Quo elongati» 75 had made it clear 
that thc friars had only a rcstricted use of the things wliich tlicy 
needed in order to live and carry on thcir work. The legal relation 
of thc Franciscans to thc pope was that of sons who were able to 
use their father’s property. No one claimed that monks who uscd 
things consumable by use were dicir owners, and hi dic case of 
the friars the pope was in thc posirion of the monastery. The 
spiritual fricnd to whom thc friars had rccourse if thcy needed 
anydiing, since their rule forbade them to handle money, was the 
pope’s representative or proctor. If there was no sanctity in not 
having money, Christ would not have commandcd it; and it would 
be folly to spend one’s life in hunger thirst and nakedness, often 
m a forcign land if it did not increase holiness. St Francis had 
not banned thc use of money by his friars because he fclt it was 
wrong, but because it was a greater distraction from the pursuit 
of perfection than other types of propcrty and dic perfcct man 
must avoid not only sin but die occasions for it 76 . This chapter 
ends with a fine invocation of thc Virgin, whose life of poverty 
the Franciscans were imitating 77 . 

The last chapter discusses thc pastoral work of the friars. They 
were die assistants of the priesthood in its different tasks, wliicíi 
were to teach the faith, to incúlcate virtue by word and example, 
to act as intcrccssors and mediators, and to protect the pcople of 
God by warning them of danger and temptation and diring 
the wounds inflicted by thc enemy. It was treacherous and impious 
to put obstacles in the way of the friars whom the pope had wel- 
comcd as heaven-sent auxiliaries whose assistance all good priests 
should valué. Dionysius, Jcrome and early councils had regarded 
monks as solitaries leading lives of penalice because at that time 
they were mainly laymen. Moreover, tliough the friars were reg- 
ulars, they had received their commission to preach from thc 
pope. Three accusations had been made conceming them: that 


,5 Bullariuni Francisamum I, p. 68. 
’• C. XI, pp. 310-16. 
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tliey did not do manual work for a living, diat they did not have 
property as a community but begged instead. St Paul liad recom- 
mendcd labour for idlc busybodics, and the vocation of a preacher 
necessitated study, prayer, meditation and contemplation. Even 
simple people if prayful and dcvout should not be forced to 
work, for Mary liad chosen the bcst part. Four classes of men were 
entitled to maintenance bccause of thcir labours for the gospel, 
preachers, confessors, ministers of the sacraments and those who 
liad distributed thcir property to odiers, all of which the friars 
liad done. Moreover, few men liad the strength to combine pastoral 
labours with manual work likc St Paul. If virtue was a mean 
betwcen two extremes, one of wliich was the renunciation of 
property as a community, the same argument applied to virginity. 
Christ liad commendcd the poor widow for putting her two mites 
into the treasury 78 ; and die restricted use of things without owner- 
ship was neidier going to extremes ñor tempting providcncc for 
no friar liad died of liungcr since the order was founded sixty 
years ago. Beggary was not always a cause of misery, or due to 
greed and a love of idlcness, as Gerard liad alleged. Poor scholars 
prefered penury to wealtli out of love ob lcaming, whilst those 
who like the friars chose poverty did so voluntarily from a dcsire 
to be freed from temporal cares and to attain to the summit of 
virtucs by conforming diemselvcs to Christ. If it was more blessed 
to give than to receive, diose who enjoyed the endowments of 
the Cliurch were less blessed than diosc who liad given up every- 
thing for Chiist’s sake. Charity benefittcd die giver more than 
die recipient, and die friars in return for thcir spiritual Services 
could jusdy claim the alms which they humbly begged. Their 
way of life was in conformity widi that of Christ and the teaching 
of the gospels, and he who condemned it let him in the words 
of St Paul be anathema 79 . Another short work, the « Quare fratres 
minores praedicant et confessiones audiant» 80 , was possibly com- 
posed at the same time as the « Apología » but merely discusses in 
detail a subject alrcady dcalt with in the latter. 

After the publication of the «Apología» Bonaventura left 
the literary side of the conflict to Aquinas and Pecham, then lector 


78 Lu X, 42; XXI, 1-4. 

79 Apología, c. XII, pp. 316-330. 

80 Opera Omitía, VIII, pp. 375-381. 
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at thc Franciscan housc of studies. Thcy composcd three trcatises 
against the « Geraldin.es », the «de Perfcctione Vitae spiritualis» 
and thc « Contra pestiferam Doctrinam retrahentium Homines a 
rcligionis Ingressu » 81 of the former and the « Tractatus de Pauper- 
tate evangélica » 82 of thc latter, and carried on a vigorous academic 
debate in the schools from 1269-1272 by means of queastiones 
disputatac and quodlibets. An anonymous Franciscan also drew 
up a list of exceptiones or doubtful passagcs in the « Contra Adver- 
sarium» wliich Gerard answered in his «Replicationes contra 
Exceptiones». He also compilcd a list of erroneous statcments in 
the « Apología » 83 . Thcrc were probably many reasons for Bon- 
aventura’s withdrawal. His health was delicatc, and in addition 
to thc government of his order, he liad becn playing a prominent 
part in thc Averroist controversy, prcacliing two sets of Lenten 
sermons against thcm 84 . Also his Services were constantly in demand 
as a preacher at synods and elscwhere. Moreovcr, he probably 
fclt that thc chance of a settlement was more likcly if thc hcads 
of the two orders did not play a conspicuous part in the conflict. 
Tliis was tlie more likely as from 1270 Gerard’s position becamc 
more difficnlt. The « Exceptiones » liad becn submitted to a com- 
mittee of thcologians, and his growing nervousness is shown by 
his protest in his answer to thc «Apología» that the «Contra Adver- 
sarium » liad been published without his knowledge or consent... 
Like Bonaventura and Aquinas lie liad not long to live, for both 
he and William de St Amour died in 1272. The magnificent library 
of 300 manuscripts left by liim to the Sorbonne included many 
of thc controversial writings produccd during thc conflict and also 
Aquinas’s commcntary on the Scntences and some of thc otlier 
philosophical and theological works of the friars 85 . 


81 Opiisadit XVII and XVIII (Vcnice, 1587), pp. 187-226. 

82 For the Tractatus ; cf. A. van Wyngaert, La Trance Franciscaine , V, cc. I-VI; 
F. Delorme, Studi Franciscani, XXIX, pp. 3-47, cc. VI-IX; Collcctanea Franciscana , XIV, 
pp. 84-120; cc. XI-XIV; Fratris Ricardi de Mediavilía , quacstio disputata de Privilegio 
Martini IV, pp. 79-88, c. XV and A. G. Little, Fr. Johannis de Pecham qttondam 
archiepiscopi Cantuaricnsis , tractatus tres de Paupcrtatc (B S F S) c. X, XVI. 

83 Bierbaum, op. cit., pp. 169-207. 

84 Collations on the ten commandmcnts and the gifts of the Holy Ghost , Opera Omitía, 
V, pp. 455-532. 

85 P. Glorieux, La Bibliotheque de Gerard d'Abbci'ille, RTAM XXXVI (1969), 
pp. 241-48. 
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The struggle playcd some part in the dcvclopment of Fran- 
ciscan and general Church history. The future leader of the Spi- 
rituals, Petrus Johannis Olivi, was a student at París at that time, and 
he and his disciples justly elaimed that his views on evangélica] 
poverty were the same as those of Bonaventura and Pecham 86 . 
Also during the conflict with John XXII both parties were using 
the same arguments as those of the seculars and mendicants in the 
carlier controversy 87 . Moreover it is significant that when in the 
1280s the French bishops with the support of the university tried 
once more to put an end to the friars’ work as confessors, the 
future Bonifacc VIII intervened in their favour, crushmg their 
opponents with his usual mixture of violcnce and brutality. This 
and the continual support of the mendicants by the Papacy may 
account for the support given by the French cpiscopatc and uni- 
versities to Philip IV in his conflict with Boniface VIII 88 . The 
struggle also liad some influcnce on the devclopment of medieval 
political theory. It is interesting that William de St Amour’s works 
were printed for the first time during the Gallican movement. 
Although the French bishops and the secular thcologians of the 
thirtcenth century were not nationalists they did, like their im- 
perialist counteparts during the Investiture Controversy, envisage 
the Churcli as a number of particular churches under tlicir own 
rulers whose authority was derived directly from Christ since they 
were the succcssors of the apostles and disciples. This conception 
was put forward in a more devclopcd form by Nicholas of Cusa 
during the Conciliar movement. The French clergy acccpted papal 
headship of the Church as divinely ordained, but the pope was 
to be a limited and constitutional monarch, who could not over- 
ride the traditions of the church or the riglits of bishops in their 
own diocescs. William of St Amour may not have appealed to 
a council against the pope as the friars alleged that he had done, 
but he ccrtainly declared that lie prefered St Paul’s authority to 


86 D. Laberge, Fr. Petrijoannis Olivi OFM, tria scripta sui ipsius apologética Anuo- 
rum 1283 et 1285 , AFH XXVIII, p. 383; L. Oliger, Documenta hactenns inedita ad Flisto- 
riam Fraticellorum spectantia , AFH, IV, p. 701; M. Bihl, Fraticelli cuiusdam Decalogus eran - 
gelicae panpertatis , AFH XXXII, pp. 27, 44. 

8 ‘ Bonagratia de Bergamo, Tractatns de Christ i et Apostolornm Panpertate , AFH 
XXII, pp. 242-335; Bullarium Franciscanum , V, pp. 242s, 408s, 427-9. 

88 Cf. G. K. Schleyer, Anjange des Gallikismus im 13 Jahrhunderts , Der Widerstand 
des Franzosischen Klerns gegen die PriviUgiernng der Bcttclorden (Berlín 1937). 
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that of thc pope. The friars, conscious of the approval given by 
the Papacy to their way of life and relying as thcy did on papal 
support, held and developed die extreme high church view of its 
authority put forward later by tbe pampbletcers of Boniface VIII. 
All power and order in tbe Church emanated from tbe pope as 
Christ’s vicar, and his autliority was unlimited and complete be- 
cause of its divine origin 89 . Thus tbe conñict was not merely 
important in tbe bistory of tbe mendicant orders and the university 
but made a contribution to tbe development of medieval Church 
history and thought. 


89 Cf. Y. M. J. Concar, op. cit pp. 52-151. 
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LE TRAITEMENT AUTOMATIQUE 
DE L’OEUVRE DE SAINT BONAVENTURE 


Summarium. - Lingua latina qua usi sunt auctorcs scolastici 
cxprimit non tantum doctrinam auctoris sed etiam persona- 
lem cius indolem. Accuratum examen textus Bonaventurae 
instituitur Univcrsitatc Lovaniensi, mediis modernis, in quo 
verba et etiam expressiones notantur. Jam vero edita est prima 
pars htiius operis cum textibus Itinerarii ct De reductione. 


« Ayant abandonné le sol du parler populaire, le latín a perdu 
peu á peu le champ de la vie courante: tandis que, a la fin du Xlle 
siécle, arrivent á majoritc les classes bourgeoises des villes, naturel- 
lement orientces vers des langues vivantes, en affaires comme en 
art ou en aventure, les Universitcs se fondent, et le latín est refoulc 
dans les genres littéraircs qui y sont cultives, en grammaire spé- 
culative, en philosophie, en tliéologie, en droit. La répartition des 
forces vives de l’esprit ne se fait plus de maniere homogéne: la 
pensce va pouvoir encore se creer, pour l’analyse et la construction, 
un bel instrument, mais deja sur un territoire étroit; á peine deux 
gcncrations en auront vécu — heureusement favorisces de plusicurs 
génies, Albert le Grand, Bonaventure, Tilomas d’Aquin —, que 
la langue ‘scolastique’ se replicra sur clle-méme, dévitalisée pour 
longtemps » l . 


1 M.-D. Chenu, Introduction d Vctudc de Saint Thomas d’Aqnin. París, 1954. 2e cd., 
p. 91. 
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Ces quelques ligues du Pére Chenu permettent de cerner le 
probléme posé par le latin scolastique. Cet instrument, forgé peu 
a peu par les médiévaux, a joué un role important dans l’élabora- 
tion des grandes synthéses philosophiques de l’époque. Il faudrait 
des lors se livrer a une étude minutieuse de cette languc en tant 
que phénoméne linguistíque et essayer de démonter ses méca- 
nismes afín de découvrir ses caractcristiqucs et de comprendre 
son évolution. 

On souligne généralement le caractére techniquc du latin 
scolastique. Le lecteur moderne s’étonne lorsqu’il entre pour la 
premiére fois en contact avec cette littérature. Il nc peut s’empécher 
de trouver monotones ces longues series d’argumentations dans 
lesquclles les mémes expressions toutes faites reviennent sans ccsse. 
Et pourtant, á y regarder de plus prés, on se rend compte que le 
latin scolastique est une langue extremement riclie. Les médiévaux 
ont créé de nombreux mots destinés a rendre en latin des conccpts 
abstraits hérités de la pensée grecque. On assiste ainsi a la forma- 
tion d’une série de mots ayant une désinence en - tas ou en - tio 
(ex.: intimitas - primitas - quidditas - virtuositas; diversificatio - du¬ 
ra ti o - roborado - situado). Dans d’autres cas, ils reprennent le vo- 
cabulaire antique mais en lui donnant un sens nouveau: ils dotent 
certains termes du langage courant d’un sens techniquc qu’ils nc 
possédaient pas auparavant (ex.: essentia - forma - potentia - ratio - 
specics - virtus...). Ces mots revétent une signification spécialc sui- 
vant qu’ils sont employés dans une optique platonicienne, aristo- 
télicienne, plotmienne ou augustinienne. La technicité du voca- 
bulaire le rend souvent difficile á saisir. 

Le latin scolastique est d’autre part une langue de traduction. 
L’influence de la pensée grecque est incontestable aux 12c et 13e 
siécles, mais cette pensée n’arrive á la connaissance des médiévaux 
qu’au travers des traductions, ce qui les améne á utiliscr dans leurs 
écrits des translittérations du grcc lorsque le vocabulaire latin 
existant ne leur offre pas d’équivalent (ex.: heterogeneus - synderesis - 
theosophia...), ou bien a forger de nouvcaux mots sur la base d’une 
racinc latine existante (ex.: abstrahibilis - appreheusivus - cognitivus ...). 

L’influence des traductions se marque aussi dans la syntaxc 
et dans le style. L’admiration des traducteurs pour les modeles 
grecs et leur désir de respecter aussi scrupuleusement que possible 
la pensée originelle les aménent souvent a adapter en latin la syn- 
taxe et le style des textes grecs. Le latin, cependant, n’a pas la sou- 
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plesse du grec, d’oü l’cmploi frcqucnt d’expressions assez lourdes 
qui trouvent leur source dans ce souci d’imitation ct de traduction 
littérale. 

Il est une autrc caractéristique du latín scolastique qu’il con- 
vient de souligner: le recours aux auctoritates. L’cmploi de citations 
á l’appui d’un exposé remonte á l’antiquité. Cette coutume fut 
reprise et méme amplifiée au moyen age. Il est normal des lors 
que les citations de la Bible et des autcurs ancicns abondent dans 
les textcs. Cette habitudc de recourir sans cesse aux autcurs de 
l’antiquitc se concrétise dans les floriléges qui furent composés en 
grand nombre a cette cpoque afm de foumir des citations de tous 
genres á ceux qui désiraient trouver, dans quelque domaine que 
ce fut, des passages destines á illustrcr et appuycr une doctrine. 

Comme son nom Vindique, le latín scolastique est avant tout 
une langue d’Ecole, avec son jargon proprc ct scs formules toutes 
faites. « Qui ouvre un textc de l’Ecole ne peut cchapper a l’im- 
prcssion d’entrcr dans un monde ctrange. Mcrne si cette langue 
latine lui est intelligible, il est déconccrté par l’appareil mis en 
oeuvrc, par la structure des raisonnements, par le morcclagc des 
textcs, par la monotonie des formules, par les procedes constants 
de división, subdivisión ct distinction, par l’impersonnalité deso¬ 
lante du stylc. Dépayscment qu’un moderne surmonte mal et qui 
lui dissimule au premier pas, dans ce moyen age, l’extréme variété 
des hommes et des gcncrations, au point d’cn oublier que la « sco¬ 
lastique » est peuplée d’Anselme et d’Ockham, d’Abclard et de 
Richard de Saint-Victor, et qu’il faut y loger l’humanisme disert 
de Jcan de Salisbury, la prose cicéronienne de Picrre de Blois, la 
rhétorique ahondante de Guillaume d’Auvergne, l’harmonieux 
symbolismc de Bonaventure, la pétulance de Roger Bacon, et le 
reste. Nc conscntons done á parler de la scolastique ct á definir son 
comportcmcnt que sous le béncficc de ccs variantes, dont la pro- 
lifération revele une rare intensité de vie, ct qui nuancent d’avance 
de rclativismc toute tentative de dcfmition » 2 . 

Peu d’auteurs se sont attachés a 1’étude de cette langue en 
tant que phenoméne linguistique 3 . L’intérét d’une approchc plii- 


2 M.-D. Chenu, Introduction a Vctiidc de Saint Tilomas d'Aqwin . París, 1954. 2e cd., 
p. 52. 

3 Cf. M.-D. Chenu, op. cit., pp. 84-105; Notes de lexicographie philosophique me- 
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lologique du latín scolastique n’échappe pourtant a personnc. Il 
est ternps de « mettre un point final au désintérét linguistique dont 
les grands scolasriques furent jusqu’ici les victimes » * * * 4 . Une étudc 
de ce genre permettra aux chercheurs de pénétrer plus profondé- 
ment la penséc des auteurs du 12e et du 13e siecle, car la pensce ct 
la languc sont de toute cvidence inrimement liées. 

* 

* * 

Un projet de recherches concernant l’étude du latin scolastique 
a vu le jour á 1’ Universitc Catholique de Louvain, au Centre de 
Traitcmcnt Elcctronique des Documcnts (CETEDOC) dirige par 
Monsieur le Professeur Paul Tombcur. Ce projet voudrait con- 
sidérer cette langue comme finstrument tcchnique progressive- 
ment mis au point pour l’cxpression linguistique d’unc pensée 
philosophique et théologique. 

Les premiers jalons de cette étude ont été poses. Des textes de 
Bonaventure ct de Thomas d’Aquin sont en cours de traitement. 
Le Pcre A. Stainier, membre de la Commission Léonine et assistant 
au CETEDOC étudie actuellcment le De rationibus Jidei ct le De 
substantiis separatis de saint Thomas. Il analyse de maniere appro- 
fondie le vocabulaire, la morphologie, la syntaxe et le style de ces 
oeuvrcs. Ces analyses serviront de point de départ a une étude plus 
vaste de la structure Hnguistíque du discours théologique et phi¬ 
losophique. Nous avons été chargéc de l’analyse des oeuvrcs de 
saint Bonaventure. 

Un projet de traitement automatíque du corpus bonaventurien 
a été mis en chantier a l’Université Cathohque de Louvain au début 
de l’année 1971. Monsieur le Chañóme Christian Wenin, pro¬ 
fesseur a llnstitut Supérieur de Philosophic et Secrétaire de la 


diévale , dans Rcviic des Sciences philosophiqucs ct théologiques, 17 (1928), pp. 82-94; La théo- 
logie au douziemc siecle. París, 1957, pp. 366-386. 

Cf. M. Hubert, Quclques aspeets du latin philosophique aux XII ct XIIIc siécles , dans 
Rcvue des étudcs latines , TI (1949), pp. 211-233; Notes de latin medieval , dans Revue des 
étudcs latincSy 30 (1952), pp. 307-317; Vers une lexicographie thomiste, dans Rcvue des étudcs 

latines , 34 (1956), pp. 254-267. 

4 M. Hubert, Vers une lexicographie thomiste , dans Revue des étudcs latines , 34 (1956), 
p. 259. 
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Société Internationale de Philosophic Médiévalc (S.I.E.P.M.) en 
assume la dircction. Le but de ce projet est triple: dans un premier 
temps, rcaliser une concordance genérale de l’oeuvre de saint 
Bonaventure au moyen de l’ordinateur afín de fournir aux mé- 
diévistes un instrument de travail indispensable á toute recherche 
precise, notamment en ce qui conccrne la pensée de cet auteur; 
dans un deuxieme temps, constituer une documentation suscepti¬ 
ble d etre analysee ultérieurement de fa<jon automatique sous des 
aspeets divers; dans un troisiéme temps, permettre la rcalisation 
d ctudcs nouvelles gráce aux banques de données ainsi constituées. 

L ocuvre de Bonaventure est vaste. Elle comprend environ 
3.000.000 de mots. L’établissement d’une concordance genérale 
represente done une entreprise qui s’étendra sur plusieurs amiées. 
Comme premicre etape de ce travail, nous avons décidé de traiter 
deux oeuvres assez courtcs afin d obtenir rapidement des résultats 
ct de pouvoir les soumettre á l’appréciation des spéciahstes de 
l’oeuvre bonaventurienne. Nous avons choisi YItinerarium mentís 
¡n Deum, oeuvre caractéristique de la pensée de l’auteur, ne pré- 
sentant pas de probléme de chronologie puisque sa date de com- 
position est bien connue (1259) ainsi que le De reductione artium cid 
theologiam. Les résultats des analyses ont été publiés dans le premier 
volume du Thesaurus Bonaventurianus 5 . Le traitement du Brevilo- 
quium est actucllcment en cours et nous espérons publier ce travail 
á la fin de 1973. 

La description des différentes pilases nécessaires á la constitu- 
tion de ces instruments de travail permettra á cliacun de prendre 
comiaissance des méthodcs suivies dans ce domaine. Ces travaux 
sont réalisés en collaboration avec le Centre de Traitement Elec- 
tronique des Documcnts. Nous avons appliqué les médiodcs et les 
différents programmes établis par ce Centre depuis 1968 6 . 


5 Thesaurus Bonaventurianus , I. Itinerarium mentís in Deum. De reductione artium ad 
theologiam. Concordance - Indices rcalisés par J. Hamesse. (Informatique et étude de textos , 
III, 1). Louvain, Publications du CETEDOC, 1972. 

6 Ces méthodes ont été décritcs dans le Bulletin de Philosophic Médiévale 10-12 
(1968-1970). Cf. P. Tombeur ct A. Stainier, Les méthodcs et les travaux du Centre de Trai¬ 
tement Electronique des Documcnts , pp. 141-174. Un autre article traite plus partieuliérement 
des travaux philosophiques: P. Tombeur, Le traitement automatique de textes philosophiques . 
dans Dialéctica , vol. 25, n° 3-4 (1971), pp. 261-273. 
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1. L’ enregistrement du tcxte 

Nous avons choisi comme texte de base pour 1’enregistrement du 
texte, l’édition de Quaracchi qui est la seulc cdition complete des 
oeuvrcs de saint Bonaventure. Ce corpus sert aussi de refcrence 
a tous les chercheurs. Nous avons done pensé que la meillcure ré¬ 
férenciation serait celle qui renverrait a l’édition de Quaracchi. Il 
est bien évident que dans le cas de certaines oeuvres, les Collationes 
in Hexaémeron par exemple, nous tiendrons compte des éditions 
postérieures. 

Avant de commencer la perforation du texte, une étapc de 
préédition s’est avérée indispensable afin d’élimincr de l’enrcgistre- 
ment toutes les doimées accessoires qui figurent en général sur une 
page d’édition ct qui ne doivent pas étre perforées. Nous avons 
aussi revu la ponctuation de 1 édition de Quaracchi. En cffet, nous 
n’enregistrons sur les cartes que la ponctuation forte, a savoir les 
points, les points virgules ct certains deux- points. Comme on 
s’accorde en général pour recomiaitre que les points et virgules 
et les deux points ne figurent pas toujours a bon escicnt dans 
l’édition de Quaracchi, nous n’avons maintenu dans l’enregistre- 
ment que ceux qui permettent de distinguer deux phrases diffé- 
rentes. La distinction des phrases permettra, en cffet, de constituer 
automatiquement des instruments de travail particuliérement útiles 
pour l’étude de certains aspeets du texte, le style par exemple. 

Le texte ainsi préparé a été enregistré de maniere continué 
sur cartes perforées. Le texte est accompagné de signes spéciaux qui 
pcrmcttront a l’ordinateur de faire une référenciation automatique. 
Les chapitres de l’oeuvre, les paragraphes et les lignes a 1 intérieur 
des paragraphes servent de base a la référenciation. 

Cette prendere étapc est assez rapide puisqu’cllc ne demande 
qu’une simple «dactylographie». Aprcs vérification des perfora- 
tions, le contenu des cartes est transféré sur bande magnétique. 

2. La référenciation automatique 

Un programme de référenciation permet a 1 ordinateur de 
calculer les références précises de chaqué mot du texte. Gráce a 
cela nous possédons une bande magnétique sur laquelle chaqué mot 
est accompagné du code d ocuvre, du n° de chapitrc a 1 interieur 
de l’oeuvre, du n° de paragraphe a í’intérieur du chapitre, du n° de 
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ligne á l’intérieur du paragraphe, du n° d’ordre du mot dans la 
ligne et dans l’oeuvre. Ce programme calcule en outre la longueur 
de chaqué mot. 

3. L ¿tablissement d’une concordance 

A ce stade du travail il cst deja possible d etablir automatique- 
ment différents instruments de travail: divers índex, concor- 
dances ou releves de fréquence. Exception faite de la préparation 
du document d,origine, la réalisation de ces instruments de travail 
n’aura demandé aucun autre travail au chercheur. 

P°ur tous les textes étudiés au CETEDOC, on constitue systé- 
matiquement un type de concordance automatique qui y a etc 
appele « concordance optimaliséc ». Le contexte de chaqué mot cst 
calculé de maniere « oprímale » par l’ordinateur á l’intérieur d’une 
phrase. Chaqué forme est cntourée d un contexte qui représente 
une ligne de 100 signes. L’ordinateur calcule done automatique- 
ment á l’intérieur de la phrase le meilleur contexte d’une forme 
donnee. Lorsquc le mot se trouve au début de la phrase, le contexte 
est constitue pai tous les mots qui suivent, de tclle sortc que le 
total ne depasse pas 100 signes. Si le mot figure en fin de phrase, 
les mots qui précédcnt forment le contexte. Lorsquc la forme se 
trouve á un autre endroit de la phrase, le contexte est constitué 
de x mots avant, x mots apres. Cettc concordance a l’avantage de 
fournir un contexte qui comprend toute la phrase lorsque cette 
deiniere ne depasse pas 100 signes. Dans les autres cas, le chcrcheur 
peut rctrouver facilement le reste de la phrase en consultant le 
contexte d un mot situé avant ou apres la forme donnée. La con¬ 
cordance peut naturcllcment étre triée sclon divers critéres: d’aprés 
l’ordrc alphabétique de la forme, d’aprés l’ordrc du texte ou d’aprcs 
le contexte lui-méme. 

Cette concordance optimaliséc cst celle que nous pubhons 
d ordinaire parce qu elle est la plus genérale: elle permet au chcr- 
chcur de connaitre fmalement le contexte phrase de chaqué mot. 
D autres programmes de concordances ont été établis, foumissant 
des contextcs plus ou moins larges. Il y a d’abord la concordance 
qui donne directement en regard de chaqué mot la totalité de la 
phrase dans laquclle il apparait. Cette concordance offre beaucoup 
d’intérét lorsque le chercheur veut étudier un concept précis, natura 
par cxcmple. Il suffit de demander toutes les phrases dans lesqucllcs 
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figures les lemmes natura, naturalis, naturaliter pour entreprendre 
une étude approfondie de cette notion. 

Un autre typc de concordancc établie au CETEDOC peut 
également étre tres utile pour des recherches d’ordrc pliilosophique: 
la concordance appelée «concordance x-x» qui entoure chaqué 
mot du texte de x mots avant, x mots aprés, de tcllc sorte que toutes 
les occurrences d’un méme mot apparaissent alignées les unes 
en dessous des autres dans leur environnement immédiat. Cette 
concordance est trice généralemcnt selon l’ordrc alphabétique des 
occurrences ct selon l’ordre alphabétique des mots qui prccédent 
ct qui suivent; le cherchcur decide de l’ordre des tris. Il determine 
aussi le nombre de mots qui constituent pour sa recherche une 
«expression» qui devra étre triée commc un tout. Cette concor¬ 
dance permet des lors de regrouper toutes les expressions rigoureu- 
sement identiques dans lcsquelles tcl mot apparaít, les associations 
de concepts, etc. (Cet instrument de travail peut également étre 
trié selon les analyses qui auraient été introduites). L’ordinatcur 
établit par ailleurs un listing des « expressions » qui se rctrouvent 
au moins deux fois dans le(s) texte(s) étudié(s). 

4. La lemmatisation ct les diferentes analyses 

La constitution d’instruments de travail plus élaborés n’est 
possible qu’en soumettant le texte a différentes analyses. C’est a ce 
stade que le travail proprement philologiquc commcnce. Cliaque 
mot du texte a été analysé lexicographiquement ct morphologi- 
quement: chaqué forme a été accompagnée du lemme qui l’idcn- 
tific (a savoir le mot tel qu’il figure dans le dictionnaire de référcncc) 
et de son analyse morphologique. Cette analyse comporte les 
éléments suivants: la catégorie grammaticale a laqucllc chaqué 
mot apparticnt; le degré de comparaison pour les adjectifs et les 
adverbes; la voix, le mode, le temps ct la personne pour les verbes; 
le cas, le nombre et éventucllement le genre pour les substantifs, 
les adjectifs, les numéraux et les adjectif-pronoms. Ccs diíférentes 
analyses sont représentées par des codes qui permettent a 1 ordinateur 
de classer toutes les formes d’un méme lemme selon un ordre 
grammatical doimé. 

Certains lemmes sont accompagnés d’un codc spécial: un N 
s’il s’agit d’un nom propre, un astérisque s’il s’agit d’un mot mé- 
diéval, c’est-a-dire d’un mot qui n’est attesté ni dans le Lexicón 
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totius latinitatis de Forcellini iii dans le Thesaurus linguae latinae , 
un indice numcrique pour distinguer deux lemmes homographes 
(ex.: deligo 1: attacher, deligo 2: clirc, suivant l’ordrc de Forcel¬ 
lini) 7 . 

La lemmatisation et 1 analyse morphologique demandent une 
comprchension rigoureuse du texte et exigcnt du philosophe un 
efFort qui pourrait lui paraítre parfois superflu. Inconsciemment on 
se contente en general d une « comprchension globale », trop souvent 
vague et imprecise. La comprchension precise du texte constitue 
une demarche fondamentale pour le philosoplic. Comment pour- 
rait-on pretendre etudier la pensce d un auteur si Fon n’est pas 
capable de comprendre la langue qui est le support du donné 
philosophique ? Le travail philologique nous paraít done particu- 
liérement important; il constitue la base de toute analyse philoso- 
phique. La pensce philosopliiquc se livre á travers un texte écrit dans 
une langue donnee: il faut au préalable toutes les ressources pililo— 
logiques pour en déchiffrcr le sens. 

La lemmatisation et Fanalyse du texte permettent par ailleurs 
d entrevoir les differents problémes poses par ce type de latin 
medieval. Le vocabulaire de saint Bonaventure atteste des crcations 
nouvellcs. Ces ncologismes sont de trois sortes, comme nous 
1 exposions plus haut en parlant des caractcristiqucs du latin sco- 
lastique. On retrouve dans 1 oeuvre de Bonaventure des translitté- 
rations du grec (ex.: ecstaticus - hierarcha - hypostatícas - niacrocosntas 

- metaphysica - monástica - occonomica - synderesis - theosophia), 
des mots abstraits ayant une desinence en -tas ou en -tío (ex.: 
cointi mitas - communicabilitas - dcfcctibihtas - i n tí m i tas-p y i m i tas 

- tcrrcmtas - virtuositas; compraedicatio - condominatio - diversificatio - 
duratio - toboratio - situatio ), ainsi que des ncologismes crees sur la 
base de racines latines existantes (ex.: abstrahibilis - affectualis - 
aliqualiter - apprchensivus - aqueus - artificiatus - cognitivus - consi- 
liabihs - cordiahs - diffusiinis - excessivns - ferventer - habituaíis - il- 
luminativus - interpretativas - invariabilis - manuduco - punctalis -sem- 
piternaliter - sensitivas - sermocinalis - vaporabilis ) 8 . 


7 Forcellini, Lexicón totius latinitatis, ed. Corradini-Pcrin, 6 vol. Padouc, 1940 
(dernicrc edition anastatique, 1965). 

Thesaurus linguae latinae. Leipzig, Tcubner, 1940. 

Tous ccs cxemplcs sont extraits des listes de vocabulaire qui se trouvent dans le 
premier volume du Thesaurus Bonaventurianus , pp. 1-4 et 129-130. 
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Córame l’ocuvrc de Bonaventure abonde en citations, nous 
avons decide de leur accordcr une attention toute particulicre. Nous 
avons retenu toutcs les sources rclcvées par les éditeurs de Quaracchi. 
Devant la diversité des citations, les unes littérales, les autres tres 
éloignées du tcxte original, nous avons cru bon d’ctablir une distinc- 
tion entre citations et rcminiscences. La distinction entre ces deux 
catégorics est souvcnt difficilc: aussi avons-nous decide de consi- 
dércr uniquement córame citation le texte qui reproduit littéra- 
lemcnt la source citée, en admettant cependant Tune ou l’autre 
variante tcxtuelle mineure. Les passagcs qui ne répondent pas a 
ce critére ont été codcs córame rcminiscences. De £19011 genérale, 
nous n’avons pas codé comme réminicences de simples expressions 
bibliques ou autres faisant partie intégrante du vocabulaire général 
des médiévaux. Au total nous avons rcncontré peu de véritables 
citations et beaucoup de réminiscences, ce qui n’étonne pas quand 
on connaít la maniere de citer des médiévaux. La majorité des 
textes cités dans les oeuvres analysées jusqu’a présent sont extraits 
de la Bible. On rencontre aussi des citations d’Aristote, d’Augustin, 
de Bocee, du Pscudo-Dcnys, d’Averroés, du Líber De causis, d’Alain 
de Lille, de saint Bernard et de Richard de Saint-Víctor. Tous les 
mots appartcnant soit a une citation, soit a une réminiscencc ont 
done rc 9 U un code spécial permettant de les identificr immédia- 
tement 9 . Lorsque nous aurons terminé le traitement d un ccrtain 
nombre d’oeuvrcs de saint Bonaventure, nous envisageons de 
publier dans un volume séparé du Thesaurus Bonaventurianus la 
tablc des auteurs cités dans ces oeuvres. Cettc tablc serait constituce 
par l’ordinateur et clic fournirait aux chercheurs les références pré- 
cises de toutcs les citations. 

Les résultats de l’analyse lexicographique et morphologique 


9 Le codc cst le suivant: S: Aristotc 

A: Antiquité a rcxccption d’Aristotc 
B: Anden Testament 
C: Nouvcau Testament 
H: saint Augustin 
I: Textes arabes 
L: Liturgic 

M: Moyen age (jusqu’au Xle siéde) 

N: Moyen age (a partir du XIIc siede) 
P: Peres de PEglisc 
X: Non identifié 
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dinsi que l’étude des citations sont introduits par mode de mise 
a jour sur la bande magnetique préalablement constituée. L’intro- 
duction de ccs analyses permet notamment á l’ordinateur de tricr 
la concordance selon des arguments divers. 

La concordance des oeuvrcs de saint Bonaventure se présente 
de la maniere suivantc: les lemmes sont elasses par ordre alphabé- 
tique. Chaqué lemme est precede immediatement d’un cliifíre qui 
represente sa fréquence d’cmploi dans loeuvre. Ccrtains lemmes 
sont suivis soit d’un indice numérique, soit de la lettre N, soit d’un 
asterisque comme nous 1 avons explique plus haut. En dessous 
de chaqué lemme sont rangees les différentcs formes du mot ren- 
contrces dans l’oeuvre et elassees suivant l’ordre morphologique. 
Lorsqu’il y a plusieurs occurrences d’une meme forme, le classe- 
ment se fait suivant l’ordre du texte. Lorsque le mot est issu d’une 
citation, d une remmiscence ou d’un titre, il est suivi d’un code 
special permettant de determiner immediatement á laquelle de ccs 
tiois categories il appartient. Les mots suivis d’un T proviennent 
d un titre, les mots suivis d une lettre differente de T appartiennent 
á une citation, et les mots suivis d’une lettre accompagncc de R 
sont extraits de reminiscences 10 . A la suite de la forme vient la 
rcférencc á ledition de Quaracchi et enfin la ligne de concordance 
comprenant la forme entourée de deux astérisques pour qu’clle 
apparaisse immediatement dans le contcxte. 

ex.: 19 bonum 

bonum 

T 

bonum B 


boni HR 
etc. 


10 Nous accompagnons toujours les mots issus d’un titre du code T. II n’cst pas 
toujours possiblc, en effet, de savoir si les titres des ocuvres medievales sont authentiques 
ou bien s ils ont etc ajoutés ultérieurement. C’est pour ccttc raison que nous faisons une 
distinction de vocabulairc. Dans le cas de l 1 ftiiici'ciniim mentís ¡ti Dcttw il n’y a aucun pro- 
blemc puisque saint Bonaventure annonce lui-mémc a la fin du prologue qu’il joint un 
titre en tete de chaqué chapitre. 


5 2,16 Dionysius sequens Cltristum dicit quod 

*bonum* est pritnum nomen Dei 

6 1,1 De speculatioue beatissiine Trinitatis in 

eius nomine quod est *bonum* 

5 8, 25 quod perfecto videro est esse beatum sicut 
dictum est Moysi: ego ostendam tibi omtie 
*bonum* 

3 4, 11 omni igitur consilianti necessario est im- 
pressa nodo summi *boni* 
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Voici quatre exemples figurant sous le lcmme bonum. Le lemme est 
precede du chiflare 19 ce qui signifie que bonum est employé 19 fois 
dans l’ensemble de Y Itinctariutn mentís in Deum. Dans les deux pre- 
miers cas, bonum est au nominatif. La prendere forme est accompa- 
gnée de sa référcnce a l’édition de Quaracclii (chapitre 5, paragra- 
phe 2, ligne 16) et de son contcxte u . La rcfércnce de la seconde 
occurrencc de bonum est précédée du codc T ce qui signifie que le 
mot appartient a un titre, a savoir ici le titre du chapitre. Le tioi- 
siéme exemple est un accusatif extrait d’une citation de 1’Anden 
Testament: voyez le code B qui precede la rcfércnce. Quant au 
dernier cas, il s’agit d’un génitif appartenant a une rémimscence 
(R) d’un texte de saint Augustin (H). 

Nous disposons de la sorte d’une concordance générale pour 
tous les mots du texte. Cepcndant, habituellement nous nc publions 
que la scule concordance des mots significatifs, a savoir les substantifs, 
les adjectifs, les verbes et les adverbes dérivés de mots significatifs, 
tandis qu’un simple Índex est consacré a tous les mots considéres 
comme mots outils c’cst - a- dire les numeraux, les adjectifs-pronoms, 
les autres adverbes, les conjonctions de coordination et de subor- 
dinadon, les préposidons et les interjections. Cet Índex donne, outre 
la fréquence d’cmploi de chaqué lemme, les différentes formes 
accompagnécs de leur réfcrence. Les formes ne sont pas suivics 
d’unc ligne de contextc ce qui permet de réduire considérablement 
le volume des publications. Il est intéressant de souHgner les divers 
traitements distinets que l’on peut ainsi opérer sur les mots signi¬ 
fica tifs et les mots outils. 

A la suite de la concordance et de l’index, nous publions une 
liste de fréquence du vocabulaire classée dans l’ordrc de fréquence 
décroissantc des lemmes. L ordinateur y donne le total d emplois 
de chaqué lemme et a l’intérieur du lemme, les emplois propres a 
Bonaventure, les emplois dans les citations, les titres et les rémi- 
mscenccs. Toutes ces donnccs sont tres importantes pour 1 etudc 
de la langue d’un auteur. Elles permettent notamment d’apprécicr 
l’étendue du vocabulaire de saint Bonaventure. Lorsque la concor¬ 
dance de plusieurs oeuvres sera terminée, il sera possible d étudier 
de maniere approfondie le contenu philosophique des diífercnts 
concepts utilisés par saint Bonaventure. 


11 Dans la concordance, la forme, la rcfércnce et le contcxte n’occupent qu’une seule 

ligne. 
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D’autres analyscs de ccs textes auraient cté possibles, qu’clles 
soient syntaxiques ou stylistiques. Nous avons cependant préféré 
nous limiter dans un premier temps, á une analyse lexicographique 
et morphologique afín de publier le plus rapidemcnt possible des 
instruments de travail utilisables par les chercheurs. 

Nous avons entrepris, sous forme de scminaire, en préparation 
notamment des Congrés organisés en 1974 á l’occasion du 700e 
anniversaire de la mort de saint Tilomas et de saint Bonaventure, 
une étude comparce de textes paralléles de ccs dcux auteurs 12 . 
Les textes étudiés le seront aussi du point de vue syntaxique et 
stylistique, ce qui nous permettra de tircr des conclusions plus ge¬ 
nérales rclatives a la syntaxe et au style des auteurs scolastiques. 
Des comparaisons intéressantcs pourront se faire de la sorte entre 
la langue de saint Bonaventure et celle de saint Tilomas. On cn- 
visage également d’étudier á l’aide de traitements automatiques les 
structures inherentes á l’élaboration linguistique de lcur pensée, les 
expressions utilisées dans les divers arguments traitant de telle ou 
tellc qucstion particuliére, les schémas stércotypés qu’ils suivcnt 
dans une argumentaron par question et reponse. 

Dans le cadre de ce projet d’étude du latín scolastique, l’analyse 
de 1’ oeuvre de Pierre Abélard sera bientót cntreprise. Cct auteur 
représente, en effet, le premier jalón important pour la formation 
de la langue philosophique et théologique du XHIe siécle. Les 
comparaisons automa tiques entre les differents corpus de ces auteurs 
seront sans aucun doute d’un interét considerable. 

* 

* * 

II est particuliérement important de souligner que les publi- 
cations en cours et projetées ne constituent qu’une des réalisations 
de 1 cntreprise dénommée Thesaurus Bonaventurianus. L’esscnticl 
reside dans le banque de données que nous constituons peu a peu, 
á savoir les bandes magnétiques contenant des textes complets 
analysés. Les bandes magnétiques sont exploitables de múltiples 


12 Les textes de Thomas d’Aquin analyscs au séminaire sont: le prologue du premier 
livre du Commentaire des Sentenees, In Boethium de Trinitate , q. 2, la quaestio 1 de la Prima 
pars de la Somnic théologique et Topuscule « Rigans montes ». 

Les textes paralléles de saint Bonaventure sont: le prologue du premier livre du 
Commentaire des Sentcnces , le prologue du Breuiloquium , VItinerarinm mentís in Deum et le 
De reductionc artium ad thcologiam . 
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fa^ons. Les publications nc representent qu’un des résultats possibles. 

Nous n’avons pas voulu ctudier des oeuvres isolées de saint 
Bonaventure, mais constituer un véritablc Thesaurus bonaventurien. 
L’étude linguistique de ce corpus doit fournir une des ciéis d’intcr- 
prétation de l’oeuvre de cct auteur. Nous croyons qu’il est parti- 
culiérement utile de songer, des le point de depart, á favoriser une 
étude d’ensemble du phenoméne «latín scolastique » en adjoignant 
peu á peu au corpus bonaventurien des oeuvres d’autres auteurs 
de l’cpoque. 

Espérons que ces rechercbes permettent de repondré au souhait 
d’Abclard (exprime au futur!) dans la préface de son Sic et non: 
« Facilis autem plerumque controversiarum solutio reperietur, si eadem 
verba iti diversis signijicationibus a diversis auctoribus posita defenderé 
poterimus » 13 . On sait que cette racme idee se rctrouve (comme par 
hasard!) dans les Regulae ad directíonem ingenii de Descartes 14 . 

Sans doute se rejouira-t-on de voir que sept cents ans aprés 
la mort de saint Bonaventure, les techniques les plus nouvelles 
viennent á l’aidc du philosoplic dans la compréhension du message 
philosophique ct théologique transmis par une des plus grandes 
figures du XlIIe siécle. 


13 Petrus Abaelardus, Sic ct non. PL, CLXXVIII, col. 1344. 

14 Cf. Descartes, Rene, Regulae ad directíonem ingenii , dans Bibliothóque des textes 
philosophiques, París, 1930, p. 79: «hae quacstiones de nomine tam frequenter occurrunt ut y 
si de verborum significatione Ínter Philosophos sentper convenirct,fcre omnes illorum controvcrsiae 
tollerentur ». 



Camille Berube et Servus Gieben OFMCap 
Roma 


GUIBERT DE TOURNAI ET ROBERT GROSSETESTE 
SOURCES INCONNUES 
DE LA DOCTRINE DE L’ILLUMINATION 
suivi de l’Edition critique de trois chapitres du 
RUDIMENTUM DOCTRINAE de GUIBERT DE TOURNAI 


Summarium. - Inter fontes doctrinac illuminationis apud 
sanctum Bonavcnturam, invcniuntur Guibertus (sive Gil- 
bcrtus) Tornacensis OFM et Robertus Grosseteste, Episcopus 
Lincolnicnsis et scholae franciscanac in Oxford crcator. Usquc 
adhuc autem istae fontes non erant notac. Post introductio- 
nem ad explanandam positionem Guibcrti Tornacensis et 
auctoritatcm Robcrti Grosseteste, datur editio critica trium 
capitulorum operis Guibcrti quac Rndimentum doctrinac 
intitulatur. 


I - Le retour aux sources 

Pour découvrir la pcnsce origínale d’un auteur, mieux vaut 
en interroger les sources que les disciples! Cette constatation nous 
a semblé si féconde que nous l’avons appliquée á Fetude d’Henri 
de Gand coinme source de la pensée de Jean Duns Scot \ et nous 
tentons de le faire aujourd’hui pour celle de saint Bonaventure. 
Mais dans quelle direction chercher ? Voilá un problcme. 


1 Voir notre article Pour une histoirc des preuves de Vexistence de Dieu chez Duns Scot, 
dans Deus et Homo ad mentcm J. Duns Scot i, Roma 1972, 17-46, spécialemcnt 24-27. De 
inéme, Du dynamisme psychologique d Vexistence de Dieu diez Jean Duns Scot,J. Marcchal 
et B. Lonergan, dans Antonianum 48 (1973) 5-45. 
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Nous sommes arrivé á certains éléments de solution par une 
voie indirecte dont nous ne prévoyions pas les resultáis. Nous 
avons constaté, en efFet, qu’entre Duns Scot et Henri de Gand s’in- 
tcrpose Matthieu d’Aquasparta dont la reputation comme inter¬ 
prete exceptionncllement qualifié de saint Bonaventure semble 
définitivement établie depuis la publication de ses Questions 
disputees sur la nécessité de l’illumination pour la connaissance 
certaine de la vérité. 

Mais en reprenant cette étude pour notre compte, nous avons 
cru que cette reputation ctait surfaite parce que le témoignage de 
Matthieu d’Aquasparta est contaminé par sa dépendance vis-a-vis 
d’Henri de Gand 2 . 

Mais on n’échappe ici a. un écueil que pour buter sur un autre, 
car le problcme d’une dépendance éventuelle du maítre gantois 
vis-á-vis de saint Bonaventure se pose inéluctablement lui aussi, 
en raison de l’affinité de la théorie de Dieu premier connu, soutenue 
par Henri de Gand dans sa Sumtna quaestionuni ordinariarum et de 
la priorité de la connaissance de Dieu comme étre et acte pur af- 
firméc par saint Bonaventure dans 1 ’Itmerarium mentís in Deum. 
Cependant, une étude assez prolongée des textes d’Henri de 
Gand ne nous permet pas de dire qu’Henri de Gand part 
de Yltinerarium bonaventurien, ni meme qu’il le connaisse. Mais, 
d’autre part, si eflfectivement Henri dépendait de Bonaventure, cela 
serait-il de nature á renforccr la valeur du témoignage de Mat- 
tliicu ? Comment sortir de ce cercle, car l’étude des sources de 
la doctrine de Dicu premier connu qui est, plus que la doctrine meme 
de la nécessité de l’illumination, le point crucial de notre enquete, 
n’est pas encore amorcée. 

Nos recherches semblaient devoir rester vaines quand une heu- 
reuse trouvaille nous mit sous les yeux ce qui pourrait bien étre 
une double source tant de saint Bonaventure que d’Henri de Gand. 
Il s’agit de trois chapitres du Rudimentum doctrínete du maítre fran- 
ciscain Guibert de Tournai sur l’illumination et la connaissance 
de Dieu. D’une part, en cffct, ces textes contiennent des doctrines 
que nous croyions propres á Henri de Gand; d’autre part, certains 
textes évoquent immédiatement trois textes clefs de Yltinerarium, 
salís compter un certain parallélisme général avec la question IV 


Voir notre artiele Henri de Gand et Matthieu d'Aquasparta interpretes de saint Bo- 
nav enture, a paraitre prochainemcnt dans Naturaleza y Gracia. 



GUIBERT DE TOURNAI 


629 


De Scientia Cliristi de Bonaventure. Quoi d’étonnant d’ailleurs, 
puisque ce Guibert, né vers 1200 et ayant abandonné sa chaire de 
théologie a l’université de París vers 1240 pour devenir frére mi- 
neur, vécut pendant une trcntaine d’années dans la familiarité de 
saint Bonaventure et méme « dans une intime communion d’áme 
et d’esprit, comme on le voit á la lccturc de leurs oeuvres» 3 . Le 
vieux maitre reprit l’enseignement a la chaire franciscaine de l’uni- 
vcrsitc de París, de 1259 á 1261-2, vraiscmblablement par la volontc 
de Bonaventure devenu general de l’ordre franciscain en 1257 
et résidant habituellement á París. On les retrouve encore ensemble 
en 1274, au Concile de Lyon, au cours duquel Bonaventure mourut 
inopinément tandis que Guibert lui survccut d’une dizaine d’années. 

Cette afFmité d’áme et d’esprit entre Guibert et Bonaventure 
apparait nettement dans la conception genérale de la pensée chré- 
tienne comme une sagesse toute entiére ordonnée á la vie éter- 
nelle et centrée sur la médiation du Christ, comme aussi dans les 
ccrits spiritucls de Guibert dont certains ont longtcmps circulé sous 
le nom du Docteur séraphique lui-méme. Il est á présumer que 
cette afFmité spirituelle et intellectuclle ne fut pas tout á fait fortuite, 
mais qu’elle se nourissait á des sources communes: l’augustinisme 
traditioimcl, la spiritualité de saint Bcrnard et l’esprit franciscain, 
agissant comme un ferment de pensée religieuse et spirituelle. Elle 
s’entretenait aussi süremcnt d’échanges d’idées et de mise en comniun 
des travaux et recherches des deux maitres. Est-il vraisemblable 
que les famcuscs Questions disputées de Bonaventure sur la Science 
du Christ et le fameux sermón sur le Christ maitre unique de 
Science, qui furent apparemment prononcés á Yinceptio de Bona¬ 
venture comme maitre régent de théologie en 1254, n’aient point 
provoqué des échanges de vues entre le vieux maitre et le nouveau 
docteur ? Bonaventure ne dcvait-il pas composer YItinerarium 
aprés octobre 1259, alors que Guibert reprenait l’enseignement 
de la théologie ? Preuve qu’il se tenait au courant des idées nou- 
velles, comme l’indique d’ailleurs ce long extrait du De veritate 
de Robcrt Grosseteste qui constitue la derniére partie des textes 
édités ci-aprés par Servus Gicbcn. 

Ccs textes de Guibert sur rillumination et la connaissance de 
Dieu comme ce texte de Robert Grosseteste qui y est recopic, 


3 Baudouin d’Amsterdam, Guibert de Tournai , dans Dictionnaire de Spiritualité , 
V, col. 1139-1146. La citation se trouve col. 1139. 
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nous seraient en cffet, restes inconnus, sans la compétence de notre 
confrére, le P. Servus Gicben sur les origines de l’école franciscaine. 
Pour aider nos recherches, il mit libéralement á notre disposition 
les cahiers oü il avait jadis, au cours de ses recherclies dans les bi- 
bliothéques de France et d’Angleterre, transcrit de nombreuses 
questions relatives á la mctaphysique de la lumiére propagée par 
Robert Grosseteste. Parmi ces textes, quelques chapitres du Ru- 
dimentum doctrínele de Guibert de Tournai, sur l’illuinination et la 
connaissance de Dieu, retinrent immediatement notre attention. 

A premiére lecture, nous avons pensé nous trouver devant une 
justification des quelques passages de Yltinerariutn sur la priorité 
de la connaissance de Dieu, en raison du parallélisme de certains 
textes. Mais alors il fallait repórter la composition de ces textes 
aprés 1275 car ils contiennent aussi des théories qui nous semblaient 
se rencontrcr pour la premiére fois dans la Summa d’Henri de Gand, 
dont les histonens placent la composition, en ce qui concerne les 
árdeles 1 a 24 qui nous concernent, au temps de l'enseignement 
theologique d Henri, aprés 1276, bien que peut-étre cette par de 
cut pu ctrc composee peu auparavant. Mais ctnit—il vraisemblable 
que le vieux maítre septuagénaire, devenu diplómate des rois, 
chapelain de la cour et consulteur au concile oecuménique de 
Lyon, put avoir encore du temps et de 1 interet pour ces questions 
de routine scolaire ? rhypothése était done insoutenable! 

Aussi bien, letude systématique des textes médiévaux sur 1’il- 
lumination revele que ce texte de Guibert représente une pilase 
doctrínale antérieure a saint Bonaventure et Henri de Gand, sinon 
meme a la Summa d Alexandrc de Hales. La doctrine de Guibert 
est foit primitive. Elle ignore toutes ces prccautions, prccisions et 
distinctions claborccs pour eliminer toute saveur ontologiste et 
qui apparaissent deja dans les textes de saint Bonaventure. Il n’y a 
ríen non plus qui temoigne d un conflit des théories de la con¬ 
naissance issues d Aristote et de raugustinisme traditionncl. En 
gros, la doctrine de Guibert consiste dans une acceptation littéralc 
des textes de saint Augustin sur 1 illumination, et des passages des 
Psaumes sur Dieu, lumicre de 1 intelligencc. Elle résulte, plus évi- 
demment encore, d un parallclisme entre la visión oculaire décrite 
par les physiciens arabes, tels Avicenne et Al Hazin, et la fonction 
de la lumiére incréée décrite par saint Augustin et par Robert 
Grosseteste dans son De veníate. Dcux pages de ce traité sont lit- 
teralement reproduites sans niention d origine. 
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II y a plus encore, car c’est apparennnent cette découverte 
tardive de Robert Grosseteste, comme interprete de saint Augustin 
qui a provoque cette transformation de la doctrine de l’illumination 
décrite dans notre premier texte, en une theorie de Dieu premier 
connu, affirmee dans le deuxiéme texte et demontree dans le troi- 
siéme. 

Cette source de la théorie de Guibcrt serait passée inaper^ue 
de nous, si un air de deja lu n’eut atdré du cote de Robert Gros¬ 
seteste l’attention de notre confrcre, a qui l’on doit du reste, di¬ 
verses études sur Robert Grosseteste ainsi que la publication de 
maints textes, non seulement de Robert Grosseteste mais aussi de 
Guibert de Tournai 4 . 

Guibcrt, en effet, se fait non seulement une pratique, mais aussi 
un principe de ne pas identifier les auteurs contemporains qu’il 
pille sans vergogne, mais qui ne lui semblent pas encore aureoles 
d’unc autorité assez bien ctablie pour étre cites explicitement comme 
une source. Peut-étre les confrcres de Guibert ne s’y trompaient-ils 
pas, mais ses lccteurs d’aujourd’hui se trouvent devant une sorte 
de casse-téte chinois quand ils tentent de retrouver diez les auteurs 
originaux toutes les piéces que Guibert juxtapose dans son exposc, 
apres les avoir düment élaguées des mots superflus et modifices 
á plaisir. 

Mais ce plagiat de Guibert prend ici une signification historique 
notable, parce que c’est apparemment le premier indice d’une 
influence de Robert sur l’école franciscaine de Paris, influence qui, 
par 1’intermédiaire de Guibert, de Bonaventure et d’Henri de Gand, 
a un role determinant dans l’histoire de la doctrine de 1 illumi- 
nation, jusqu’au moment oú cette doctrine de la verite sera mise 
en question par Pierre de Jean Olivi, et mente deja par Richard 
de Mediavilla. 


4 Servus Gieben a public plusicurs ctudes tant sur Robert Grosseteste que sur 
Guibert de Tournai. Voir en particulicr: De Metaphysica lucís apttd Robertum Grosse¬ 
teste, Romc, Univcrsitc Grégoricnne, 1953; Bibliographia universa Roberti Grosseteste 
ab an. 1473 ad an. 1969 , dans Collectanea Franciscana 39 (1969) 362-418; Trace of God in 
Naturc according to Robert Grosseteste , dans Franciscan Studies 24 (1964) 144-158; Das Licht 
ais Entelechie bei Robert Grosseteste , dans La Filosofía delta natura nel medioevo, Milano, 
1966; en preparation avec Richard C. Dales, l’édition critique du Commentaire sur 
l’Hexaemcron. Sur Guibert de Tournai, Four chapters of Philosophical Errors from the 
Rudimentuni Doctrinae of Gilbcrt of Tournai, O.Adin., dans Vivariuni (Asscn, Netherlands) 
1 (1969) 141-164. 
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Pour l’intelligence de ces trois chapitres de Guibcrt dans leur 
contexte immédiat, nous en ferons le resume en les pla 9 ant dans 
leur cadre, celui du Rudimentum doctrínete. Pour situer plus facile- 
ment ces doctrines de Guibert dans leur contexte medieval de la 
doctrine de l’illumination et de la priorité de la connaissance de 
Dieu, nous esquisserons les théories des principaux représentants 
de la thcoric de l’illumination, la oü la comparaison avec Guibert 
nous semble particuliérement significative: la Summa d’Alexandre 
de Hales, saint Bonaventure, Henri de Gand, Matthieu d’Aqua- 
sparta et Richard de Mediavilla. Comme ces textes sont tous 
publies et accessibles, nous nous contcnterons d’une réfcrence aux 
principaux textes. Par aillcurs, la briéveté de cette esquisse nous 
impose de reteñir seulement les points essentiels, pour susciter et 
non pour satisfaire la curiositc de nos lecteurs et les inviter á refaire 
cette enquéte aprés nous. 


II - La pensee de Guibert de Tournai 

Le Rudimentum doctrínete est en réalité une breve somme de 
sagesse clnctienne dont les elements scmblent avoir été composés 
en des circonstances et pour des fins diverses et reunís ensuite dans 
le cadre vague mais universellement utilisable des causes du savoir: 
sa fin, son auteur, sa forme et sa maticre. Et encore, ces termes 
sont-ils pris dans un sens plutot large, car l’auteur, c’est ici celui 
qui enseigne; la matiére, c est le disciple; la forme, c’est la facón 
d enseigner. Nos trois textes appartiennent á la premiére partic 
qui traite de la fin du savoir et de son acquisition. 

Cette Prima pars, aprés une lettre d’introduction genérale á 
tout l’ouvrage, comprend á son tourquatretraites,asavoir: 1.Lame 
raisonnable a cté créée pour acquérir la sagesse; 2. On peut re- 
cberclier la sagesse pour des fins múltiples; 3. Par la sagesse on 
trouve Dicu dans la création; 4. La fin derniére de la Science, c’est 
la vie éternelle. 

Le Tractatus I sur la sagesse, fin de 1 ame raisonnable, se divise 
en quatre sections inspirées evidemment par un texte connu de 
saint Bernard 5 : A. Tous les honnnes désirent savoir; B. Les phi- 
losophes anciens ont erre a ce sujet; C. Nul n’arrive á la sagesse 


6 S. Bernard, Sermón 36 iit Canticis , n. 3. 
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sans le secours de la Sagesse incréée; D. On ne peut acquérir la 
sagesse sans les vertus. 

Le Tractatus II sur les motifs de la recherche de la sagesse se 
divise en cinq sections: A. Les fins múltiples de la recherche de la 
Science; B. Ceux qui étudient pour savoir ou pour étre connus; 
C. Ceux qui étudient pour étre riches; D. Ceux qui étudient pour 
édifier les autres; E. Ceux qui étudient pour s’édifier eux-mémes. 

Le premier texte édité ci-aprés appartient done á ce que Pon 
pourrait désigner coinnie Rudimentum doctrinae , pars I, tractatus II, 
sectio B. 

Il vient vers la fin de la premiére partie de cette sectio B, aprés 
une diatribe, invectio, contre ceux qui se vantent de leur Science. 
Pour leur rabattre le caquet et ruiner leurs prétentions, Guibert 
établit en trois chapitres que: 1. Il ne faut pas se vanter de sa Science 
ici-bas parce qu’elle est bien modique; 2. Sans Pinfluence de la 
lumiére incréée nul ne peut connaítre la vérité; 3. La Science par- 
faite ne se trouve que dans fautre vie. 

Notre texte se trouve done dans ce contexte moralisateur et 
pastoral qui est celui de tout fouvrage. Climat tres augustinien et 
bernardien, comme on en jugera par les cinq paragraphes du cha- 
pitre 1 établissant qu’il ne faut pas se vanter de sa Science ici-bas: 
a. Parce que nous sommes sujets a fignorance, a la concupiscence 
et aux infirmités; b. que nous habitons un lieu de ténébres; c. que 
la vie est courte; d. qu’á part les choses éterncllcs nous n’avons 
aucune comiaissance certaine de quelque créaturc que ce soit; e . que 
nous ne connaissons que par les regles immuables qui sont en 
nous et que saint Augustin nous avertit que bien peu parviennent 
á ces regles infaillibles. 

Dans le chapitre II sur la connaissance de la vérité, dont on 
trouvera le texte plus loin, Guibert tient que Pesprit ne peut con¬ 
naítre la vérité par lui-méme; mais comme image de Dieu, il peut 
la connaítre par une intervention extérieure, comme Poeil connaít 
par la lumiére extérieure du soleil. Cette lumiére est la lumiére 
incréée qui seule peut agir sur Pesprit et pénétrer en lui. Cette 
connaissance vient de la gráce, laquelle est aussi parfois accordée 
aux impies. Cette lumiére incréée agit sans intermédiaire créé. 
Les sources de cette doctrine sont saint Augustin, Isaac de l’Etoile 
et Alcher de Clairvaux dont Poeuvre est attribuée á saint Augustin. 

Le chapitre III termine la premiére partie de cette sectio B. 
Guibert reprend ensuite la série interrompue des raisons que Pon 
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peut avoir dans l’étude. La sectio E, traitant de ceux qui ¿tudient 
pour étre édifiés eux-mémes, fait une transition toutc bonaven- 
turienne au tractatus III montrant que, par la sagesse, on trouve 
Dieu dans la création. 

Ce tractatus III comprend lui aussi quatre chapitrcs, á savoir: 

1. La fin de la Science húmame est de trouver Dieu dans la création; 

2. Dieu est le premier remarqué par l’intelligence dans une chose 
crece et les autres choses sont connues en lui; 3. La lumiére dans 
laquellc on voit les autres choses est vue d’abord, tandis que la 
lumicre qui est un moyen de connaítrc n’est pas vue; 4. La fin 
ultime de la Science, c’est la vie éternelle. 

Le chapitre I est une évocation des merveilles de la nature 
connne autant de témoignages que la création rcnd a son auteur. 
On y peut voir une certaine anticipation des chapitres 1 et 2 de 
1’ Itinerarium de saint Bonaventure, ou plus simplement une imi- 
tation du traité de Hugues de Saint-Victor, Eruditio didascalica, 
livre VIL Le chapitre II, que nous publions plus loin, nous met par 
contre dans le climat du chapitre 3 de Y Itinerarium oü Bonaventure 
s’éléve a la contuition de Dieu dans les actes de la mémoire, de 
rintclligence et de la volonté. Il s’agit, en effet, ici d’une certaine 
contcmplation de Dicu dans la création par l’intermédiaire de la 
connaissance intellectucllc. Un moderne ne manquerait pas de 
classifier notre docteur médiéval parmi les visucis, ceux á qui il 
semble voir les choses, méme quand ils arrivent a les concevoir 
laborieusement par les ardfices du raisonnement. Et pcut-etre aussi 
bien le parallélisme auqucl il recourt constammcnt entre la visión 
oculairc et la visión intellectuelle, la oü le terme intellection eút 
été moins ambigú, contribue-t-il a présenter cette connaissance de 
Dieu dans la création et de la création en Dieu, comme une visión. 

Dans ce texte, dont un lecteur moderne ne sait s’il doit plus 
admirer l’ingénuité ou l’audace, Guibcrt cntend démontrer que 
Dieu est le premier remarqué par l’intelligence et que le reste est 
connu en lui. Il use avec insistance du verbe advertere, á l’actif et 
au passif, pour l’opposer á la simple visión sans conscience de voir, 
par exemplc: video, sed non prius advertebam me videre quod nunc 
adverto. Formule évidcmment empruntée á saint Augustin, mais 
qui aura un long écho dans Y Itinerarium et chez Henri de Gand et 
qui provoquera la critique d’Olivi dans les qucstions De videndo 
Deo, comme nous le dirons tout á l’heure. 

Comme s’il avait vaguement conscience de dire des choses 
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quelque peu insolites, Guibert procede d’abord par des exemples 
tires de la mctaphysique, des mathematiques et de la logique, pour 
en induire le principe fondamental: que l’imparfait est connu par 
le parfait. Principe qui est a la base de la doctrine de Dieu premier 
connu , chez Bonaventure, Henri de Gand et Matthieu d’Aqua- 
sparta, mais dont notre auteur omet de signaler l’originc augusti- 
nienne; ce qui eut, ce semble, garantí la valeur du principe á ses 
propres yeux, plus que les vagues exemples qu’il en apporte. A 
remarquer aussi que cette connaissance de l’imparfait par le parfait 
atteint non l’cxistence, mais l’essence divine, tout conime dans 
YItinerarium, c. 3, n. 3, oü il s’agit de la comprehension des termes 
des propositions touchant les étres crees. Le dernier paragraphe le 
note d’ailleurs explicitemcnt en se défendant d’affirmer une pleine 
connaissance de Yessence divine en cette vie, ni une information 
de T ame par l’esscnce divine. Il s’agit seulement d’une information 
par une similitude de cette essence, dont on ne dit pas ici, si elle 
est elle-mcme la connaissance de Dieu ou seulement le médium 
de cette connaissance. 

Le point central de ce chapitre, c’est le texte d’Isaac de l’Etoilc 
aífirmant que la lumiére divine est vue dans Féclair qui atteint 
l’intelligence et que celle-ci remonte de la lumiére á la source a 
qui celle-ci reste unie tout en en sortant. 

C’est ce meme théme qui fait la matiére du chapitre III, sous 
forme d’une objcction tenant que le médium de la connaissance 
n’est pas vu, mais fait voir autre chose: si ce médium est Dieu ou 
la lumiére divine, il fait voir Fesscnce des choscs et non l’essence 
divine. 

Guibert résout la difficulté en reprenant la theorie physique 
de la lumiére sensible. Il en déduit, qu’á la différence de la lumiére 
corporelle dont Faction s’arrctc au corps lumineux qui émet sa 
ressemblance á Foeil, la lumiére incréée est rc^uc par la na- 
ture méme de Fáme, et qu’elle Filiforme par sa ressemblance. 
C’cst dire, á notre avis, bien que Guibert ne s’en explique pas, que, 
devenant Fimage de Dieu, Fesprit le connaít ou le saisit en actc, 
comme Bonaventure dirá de la mémoire qu’elle a Dieu á ce 
point presen t qu’ellc le saisit en acte (Jim., c. 3, n. 3). 

Suit une longue déclaration ou explication qui se donne comme 
un commentaire de Faffirmation de saint Augustin que l’intelligence 
ne connaít que le vrai. Ce commentaire est tout cntier extrait a 
la lettre du De veritate de Robert Grosseteste, et vise á prouver que 
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la vérité crece est vuc par l’action de la lumicre incrcce commc la 
lumicre solaire manifesté la couleur des corps. Ainsi, en percevant 
la vérité créée, on per^oit en réalité la lumiére divine réfléchic par 
les étres créés. En connaissant la vérité, on voit done la vérité 
incréée dans la créature. 

Enfin, Guibert termine en distinguant entre les esprits impurs 
qui ne per^oivent pas qu’ils voient de quelque fa^on la vérité 
souveraine, et les coeurs parfaitement purs qui la voient en elle- 
méme et non pas seulement dans la créature. Mais tous, qu’ils le 
sachent ou l’ignorent, voient la vérité supréme de quelque fa^on. 


III - Le contexte du xm c siecle 

Pour situcr ce texte de Guibert de Tournai dans l’histoire de 
l’illumination au XIII e siecle, entre 1240 et 1290, nous avons retenu 
des persoimages dont les textes sont bien connus depuis longtemps. 
Il ne s’agit pas de batir un exposé doctrinal nouveau et justifié 
par des textes massifs, mais de noter les traits typiques qui permettent 
une comparaison sommaire. 

1. La Soinme Théologique d’Alcxandrc de Hales 

Rédigée entre 1240 et 1245, cette Somme dite d’Alexandre, 
ne présente guére que des affirmations généralcs sur Dicu, lumiére 
de l’esprit, a l’occasion des textes de saint Augustin et de saint 
Anselme. Des historiáis récents y ont vu avant tout une doctrine 
de la connaissance innée de Dieu comme étre premier, le vrai 
premier et le bien premier 6 . De notre point de vue, il est inté- 
ressant de noter que le rapprochement entre la connaissance innée 
de Dieu comme étre premier, et la doctrine d’Avicenne de la 
priorité de la connaissance de l’étre sur toute autre, est déja fait 
par la Soinme théologique, encoré qu’il s’agisse d’une objection. A 
une autre difficulté tirée du parallélismc entre la visión sensible et 
la visión intellectuelle, et inférant que, puisque la lumicre maté- 


0 Cf. les Prolegómenos de l’édition critique de la Summa theologica d’ALEXANDUE 
de Hales, t. I, p. XXXII-XXXIII, n. 9-10, Quaracchi 1924, ainsi que I. Gorlani OFM, 
La conoscenza naturale di Dio secando ¡a Somma theologica di Alessandro d'Hales, Milano 
1933, ainsi que E. Bettoni OFM, II problema dclla conoscihilita di Dio tiella Scuola france- 
scana , Padova, 1950, 1-108. 
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rielle est vue par clle-méme et non par un autre, ainsi la lumiére 
divine est vue par elle-méme et non dans la création, la Somme 
théologique rcpond que la lumiére divine est vue par elle-méme , 
comme cause, ou ejfectivcment , mais qu’elle est vue matériellernent 
dans la créature comme dans un médium qui la porte jusqu’á l’in- 
telligence 7 . Guibert serait d’accord, mais il ajouterait que cette 
lumiére cause sa propre similitude dans Fáme et se fait ainsi con- 
naítre elle-méme. Ce détour par le creé empéche Fintelligence 
d’étre éblouie, non de recevoir la lumiére divine, car entre Dieu 
et Fesprit il n’y a pas d’intermédiaire créé, selon Guibert. 

2. Saint Bonaventure 

Il convient de distinguer deux étapes: les questions disputees 
De scientia Christi composces en 1254 et F Itinerarium rédigé aprés 
octobre 1259. 

La question IV De scientia Christi tient que Fesprit humain ne 
peut connaítre la vérité, ni par les choses extérieures, ni en elle- 
méme ou par un habitus de Fesprit, ni seulement dans Finfluence 
de la lumiére éternelle, mais qu’il doit atteindre les raisons éter- 
nelles en elles-mémes , comme régulatrices et motrices de Fintelli¬ 
gence, en unión avec les raisons créées qui sont les raisons propres 
et distinctcs de la connaissance des choses. A Fencontré du scepticisme 
de Guibert, Bonaventure proteste contre ceux qui en prennent 
occasion pour nier la capacité naturelle de connaítre la vérité avec 
certitude ou qui font de cette coopération divine une grdee, comme 
le faisait Guibert. 

Les éléments essentiels de cette doctrine sont, d’une part, Yin- 
suffisance d’une injluence des raisons éternelles et, d’autre part, la 
nécessité des raisons créées abstraitcs par Fintelligence et qui dé- 
terminent non pas la certitude de la connaissance, mais son contenu 8 . 

Le Commentaire des Sentences, composé entre 1250 et 1252 
selon les estimations récentes des historicns, conticnt, au livre I, 
d. 8, a. 1, q. 2, Faffirmation occasionnelle que la connaissance de 
Dieu est innée et qu’elle est principe des autres connaissances, mais 
sans que sa portée en soit précisée. 

Mais dans Y Itinerarium mentís in Deum , Bonaventure fait systé- 


7 Alexandri de Hales, Summa theologica , t. I, n. 2, p. 3, in contrarium 2 ct 3. 

8 S. Bonaventura, QQ. disp. De Scientia Christi , q. 4 (V, 22-27). 
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matiquement appcl á une connaissance innée de Dieu comme ctre, 
vérité et bonté, dans l’analyse des actes des facultes intcllectuellcs. 
La mémoire a Dieu á ce point présent qu’ellc le connaít en acte. 
L’intelligence met en oeuvre une notion préalable de l’étre pur 
et éternel, parce qu’elle ne peut connaitre l’étre imparfait que 
par l’ctrc á qui rien ne fait défaut. La volonté ne peut rien désirer 
qu’en vertu de son amour de la bonté infmie. Au chapitre 5, il 
afftrme que ce qui advient le premier á rintclligcnce, c’est cet ctre 
qui est l’acte pur, et non l’étre particulier melé de puissance et 
d’acte ou l’étre analogue qui n’a pas d’acte hors de l’esprit 9 . 

Cette exclusión de l’étre analogue est vraisemblablement un 
refus de la priorité de la connaissance de l’etre commun aífirmée 
par Aviceime. 

Cette allusion imprévue se trouvc déja dans notrc texte de 
Guibcrt parmi les exemples métaphysiques, pour en déduire qu’ayant 
l’ctre seulement dans l’esprit et n’ayant qu’un ctre vain et déficient, 
l’étre analogue ne peut servir á juger des étres. 

Vraisemblablement, cette notation est empruntée par Bona- 
venturc á Guibcrt, ainsi que le paragraphe suivant sur la cécité 
de rintclligcnce qui ne remarque pas ce qu’elle voit en premier et 
sans lequel elle ne peut rien connaitre. On y retrouve les mentes 
opposidons entre voir et considérer ou rcmarquer: advertere, que 
Guibert, ainsi que le paralléle entre la visión sensible et la visión 
intcllcctuelle, tout comme Faffirmation que cet étre hors de tout 
genre , et par qui tout le reste est connu, n’est pas remarqué , bien 
qu’il se présente le premier a Fesprit. II n’est pas remarqué, non parce 
que Fesprit ne le voit pas, mais parce qu’il est ébloui par trop de 
lumiére et qu’il lui semble ne rien voir, ne sachant pas que cette 
ténébre est la lumicre supréme de Fesprit humain 10 . 

3. Henri de Gand 

Sa doctrine de Fillumination se trouvc dans sa Summa quaestio- 
num ordinariarum, articles 1, 22 et 24, composés avant Noel 1276. 
Sa théorie a été souvent qualifiée d’étrangc et d’incohérente. On 
en trouve a peu pres tous les éléments chez Guibert et diez Ale- 
xandre de Hales, mais élaborés et intégrés á sa pensée. Il revendique, 


9 Itin., c. 3, n. 2-4 (V, 304-305). 

19 Ibiil., c. 5, n. 3-4 (V, 308). 
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— contre Guibert —, que l’esprit pcut conuaitre le vrai par ses 
forces naturelles, mais qu’il ne counaít la vérité des choses que par 
l’mfluence de la lumiére incréée, parce que l’imparfait est connu 
par le parfait. L’influcnce divine cause dans l’esprit une espéce 
intclligiblc qui redouble l’espéce abstraitc et lui confére la vérité 
absolue qui lui manque. Cette espéce est un pur moyen de con- 
naítre et ne fait pas connaítre Dieu. Dieu n’accorde pas cette in- 
fluence á tous indistinctement, mais a qui il veut. On ne pcut savoir 
naturellement qu’on en jouit u . 

A l’article 22, Hcnri esquisse sa preuve a priori de l’existcnce 
de Dieu en faisant converger l’innéisme de la connaissance de 
Dieu afíirmée par saint Augustin et la priorité de la connaissance 
de l’ctrc commun prónée par Aviccnne, marchant ainsi sur les 
traces de la Summa theologica d’Alexandre de Hales. Il en déduit 
que non seulement Dicu est le premier connu, mais que tout le 
reste est connu par cette comiaissance de l’essence de Dieu, comme 
le disait Guibert: non solum cointelligat, sed primo intelligit id quod 
est Dei et per illud quod est creaturae 12 . 

L’article 24 traite ex professo de cette priorité de la comiais- 
sancc de l’essence divine, á la fois comme objet et comme principe 
de toute autre connaissance. Dieu est connu sous la forme de l’étre 
négativement indéterminé, qui corrcspond á l’ctre absolu dont parle 
saint Augustin, antéricuremcnt a l’etre privativement indéterminé, 
qui est le concept commun d’Avicennc. L’étre analogue — si 
tant est qu’Henri l’admette vraiment, car les textes ne sont point 
concordants —, est le résultat d’une appréhension confuse de l’ctre 
créé et de l’étre incréé, en raison de leur ressemblance et de notre 
peu d’acuité intellcctuclle. Les sages cependant, arrivent á percevoir 
Dieu dans ce premier éclair de la lumiére incréée 13 . 

4. Matthieu d’ Aquasparta 

Ses questions disputées sont postérieures á 1277, début de son 
cnseignement parisién. On en fait depuis un siécle l’interpréte 
par exccllcnce de la doctrine bonaventurienne de l’illumination et 


11 Henry of Ghent, Summa quaestiommi ordinariarum , Parisius 1520, reprod. anast., 
St. Bonavcnture, N.Y., 1953, a. 2, q. 1-3 (fol. 1-10). 

12 Ibid a. 22, q. 5 (fol. 134-135). Le texte cité se trouve fol. 135vL. 

13 Ibid ., a. 24, q. 6-9 (fol. 141-146). 
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de 1’ Itinerarium, mais, a notre avis, c’est une gloire imméritée, 
car il s’éloigne de Bonaventure sur un point essentiel pour suivre 
Henri de Gand. Sa doctrine de l’illuniinarion est tout entiére basée 
sur la notion de la vérité créée comme une expression de la vérité 
incréée, en conforinité avec le texte de Robert Grosseteste ct 
d’Henri de Gand. On ne pcut connaítre la vérité créée que par une 
application et une relation á l’exemplaire éternel en qui scul la 
vérité est nécessaire ct immuable. Matthieu a manifesternent le 
texte de la question disputée IV De scicntia Christi de Bonaventure 
sous les yeux quand il dit que la connaissance est causée d’en bas, 
par les choses extérieures, et d’en haut, par les raisons idéales, et 
que rintclligence doit atteindre: attingat et contingat cjuodammodo 
la lumiére éternelle 14 . Il précise que notre esprit atteint les raisons 
idéales, non comme objct de visión, mais comme objet motear et 
conduisant á autre chose; que nous voyons par la lumiére divine 
sans la voir cllc-mcme, ni percevoir que nous la voyons, si ce n’est 
par une ascensión graduelle au-dessus des corps et de l’áme elle- 
méme par voie de résolution: ni si cuín resolvimus. Résolution dont 
il ne dit point d’ailleurs le processus. Il précise encoré que la lu¬ 
miére divine, en mouvant notre intellect, y cause une certaine 
lumiére, de sorte que l’esprit voit objectivement et quasi effccti- 
vement par la lumiére divine, mais formcllement par cette lumiére 
causée et dans cette lumiére causée, laquclle lumiére reste en conti- 
nuité avec sa source divine 15 . 

Matthieu cite abondamment Y Itinerarium pour prouver l’im- 
mutabilité des divers connus avec certitude. Il reprend le texte 
de Bonaventure sur la connaissance préalable de l’étre trés pur, 
trés actuel et trés complct. Il le modifie méme pour le rendre con¬ 
forme au texte de saint Augustin auquel il renvoie, alors que Bo¬ 
naventure ne le fait pas. 

S’ensuit-il que Matthieu soit d’accord avec saint Bonaventure 
sur la conception fondamentale de la facón dont l’esprit atteint 
les raisons éternclles ? Nous ne le pensons pas, car pour lui, la 
disjonction initiale consiste dans une origine totale de la connais¬ 
sance, soit par l’influence des raisons éternelles, soit par les raisons 
créées. Il opte pour le cumul des deux sources: la sourcc inférieurc 


14 Matthaei ab Aquasparta OFM, Quaestiones dispútatele de fide ct de cognitione, 
Quaracchi, 1957, 222-248, spécialement 230-240 ct 214-215. 

15 Ib id., p. 236. 
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qui passc par les sens et la source supéricurc qui est celle des raisons 
étcrnelles. Tout cela semble parfaitement bonaventurien, mais cela 
reste en dept des exigences de saint Bonaventure qui affirme, non 
une atteinte des raisons éternelles dans un habitus intellcctuel cause 
par les raisons cternelles, mais une atteinte des raisons éternelles 
immédiate ou en elles-mémes. Matthieu, en effet, suit ici Henri 
de Gand en entendant cette influence divine, qui est cause formellc 
de l’intellection, comme une information de l’intelligence par une 
espcce intelligible causée par Dieu et par laquelle il meut l’intellect. 
Il s’agit done d’une motion divine médiate, comme il s’en explique 
dans la solution des objections 16 . Roger Marston le lui rcprochera 
vivement, y voyant une perversión de saint Augustin et un retour 
a l’interprétation jugée inacceptable par saint Bonaventure. Ce 
n’est done plus une comiaissance dans la lumiére éternelle, mais 
dans une lumicre créée informant 1’intelligence 11 . 

Matthieu est ici muet sur la question du premier connu, mais en 
d’autres questions, a l’occasion du texte d’Avicemie sur la priorité 
de la connaissance de l’étre commun, il soutient alternativement 
que le premier connu c’est l’ctre créé ou l’étre commun; puis, se 
ravisant, il tient que c’est l’ctrc divin, non comme objet mais 
comme principe de connaissance. En quoi Matthieu se sépare de 
Guibert, de Bonaventure et d’Henri de Gand. 

5. Richard de Mcdiavilla 

Aprés avoir atteint son sommet avec Henri de Gand, la doctrine 
de rdlumination et de Dieu premier connu, a done commencé sa 
régression avec Matthieu d’Aquasparta qui, apres Henri de Gand, 
élimine l’atteinte immédiate des raisons éternelles. Richard de 
Mediavilla, entre 1284 et 1289, va plus loin et récuse la doctrine 
de l’illumination spéciale quoique avec des ménagements dans les 
formules. 

Il le fait en six étapes: a. Il faut distinguer, comme l’a fait 
Henri de Gand, entre connaítre le vrai et connaitre la vérité; 


10 Cf. la solution des arguments contraircs 14, 16, 17 ct 21. 

17 Cf. loe. cit.y p. 216, ad 3; Quacst. disp. de anima separata , de anima beata , de ieiunio 
et de legibus, Quaracchi, 1959, p. 182, 195, 197; Quacst. disp. de productione rcrum ct de 
prouidentia, Quaracchi, 1956, p. 20. Fr. Rogeri Marston OFM, Quaest. disp. t Quaracchi, 
1932, p. 262, 268. 
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b. L’homme pcut coimaítre le vrai naturcllement avec l’influence 
genérale de Dieu; c. Il peut coimaítre naturcllement le vrai en 
tant que vrai, secundum quid, comme le dit saint Bonavcnture; 
d. Il peut coimaítre naturellement la vérité incréée, en general, 
ct d’une coimaissance discursive, medíate et obscurc; e. Il nc peut 
voir naturellement la vérité étemelle — ce qui semble dirigé contre 
Guibert, Bonaventure et Henri de Gand; f II peut coimaítre na¬ 
turellement le vrai dans la vérité incréée par la lumiére naturcllc 
de la raison créée par Dieu ct participant naturellement á sa lumiére, 
mais il ne peut coimaítre la lumiére étcrnclle comme une raison 
immédiate de coimaítre, parce que nous connaissons Dieu par la 
créature, de sorte que Dieu n’est pas le premier comiu. Ce premier 
connu, c’est la raison générale d’étre qui convient analogiqucmcnt 
au créé et a l’incréé. G’est seulement par raisonnement que l’esprit 
fait rctour á l’étrc incréé et le coimaít ainsi médiatement et en 
général 18 . 

6. Fierre de Jean Olivi 

Avec lui se termine pratiquement l’histoire de la doctrine de 
l’illumination et de Dieu premier connu, car il en fait une trés vive 
critique dans ses fameuses questions De videndo Deo, postérieures 
a 1287. Il ne dénonce pas des opinions imaginaires, mais des doctri¬ 
nes que l’on peut retracer chez divcrs auteurs, depuis Guibert de 
Tournai jusqu’a Matthieu d’Aquasparta et Roger Marston. Il y 
dénonce le platonisme et le réalisme exagéré latent sous maintes 
doctrines 19 . Sa critique de la visión en Dieu et de Dieu premier 
connu et objet premier de l’intelligence sera mise á profit par Jean 
Duns Scot dans sa discussion des théories d’Henri de Gand. 


Camillc Berube 


18 Sancti Bonaventurae, De húmame cognitionis rationc anécdota qnaedam , Qua- 
racchi, 1882, p. 225-243. 

19 Petrus Johannis Olivi OFM, Quacstioncs in secundum librum Sententiarum , cd. 
Bernardüs Jansens SJ. Vol. III, Appendix, Quaest. de Deo cognosccndo , 455-517. 



GUIBEUT DE TOURNAI 


643 


FR. GUIBERTI TORNACENSIS RUDIMENTUM DOCTRINAE 


Note préliminaire 

Pour rédition des trois chapitrcs du Rudimentum doctrínete nous avons 
collationnc les manuscrits suivants: 

Cracovic, Bibl. Jagiellonska 690 , f. 26ra-27ra, 36ra-37va (= C) 
Florcnce, Bibl. Laurenziana , Plnt. 36 , dext. 6 , f. 3Arb-33rb, A7rb-A9va (= F) 
París, Bibl . Nat., lat. 15451, f. 105/77-W;, H3ra-vb, 115ra-rb (= P). 

Servus Gieben 


Pars I, Tractatus II, Sectio B 

Cap. II. Quod sitie influentia lucís increatae non potest intcllectns veritatem in- 
tellioere. 

1. Sciendum est, quod 1 ad hoc 2 quod intellectus 3 intelligat veritatem 
tria nccessaria requiruntur, scilicct: dispositiones ex parte intclligentis, ct ex 
parte rationis 4 5 per quam res intelligitur, et ex [f. 105r¿] parte reí quae intcl- 
ligitur. Quibus concurrentibus fit intellectus veritatis in actu. 

2. Intelligens est ipse intellectus humanus, respeetu cuius est impossi- 
bilitas de se ad intelligendum, tamen cum quadam possibilitatc per aliud. 
Quod patet tam ex parte ipsius animac secundum se [f. 26 rb] quam virium 
eius apprchensivarum exteriornm quam ex parte apprchensivarum interio- 
rum, in quibus ómnibus invenitur anima deficere ad scicntiam de se. 

3. Primum patet, quia si anima non suíFicit corpori suo ad vitam, cum 
tamen [f. 34va] vita sit eius actus primus, multo minus suíFiceret ad sapicntiam. 

4. Secundum patet sic, secundum Isaac in libro De anima 5 dicentem: 
« Sicut oculus carnis, cum ex natura habeat facultatem videndi ct auris audiendi, 
numquam conscquitur per se visioncm oculus, aut 6 auditum auris, nisi be¬ 
neficio lucís exterioris aut soni; sic rationalis spiritus, ex dono creatoris ha- 


1 quod om. CP. 

2 ad hoc om. P. 

3 intellectus om. P. 

4 rationis... et ex parte rep. P. 

5 Isaac de l’Étoile, Dc anima: PL 194, 1887 D -1888 A . 

B aut] ad F. 
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bilis ad cognosccndum verum et diligendum bonum, nisi radio lucís inte- 
rioris infusus et calore pcrfusus numquam consequctur sapientiae seu caritatis 
cfFcctum ». 

5. Tertium patet sic, secundum A u g u s t i n u m 7 De spiritu et anima: 
Scnsus iuvatur exterius; imaginado iuvatur inferius 8 , quia concipitur ex sen- 
sibilibus; ratio iuvatur interius, quia 9 spiritus rationalis ex dono creatoris 10 
habilis ad cognoscendum verum et ad diligendum * 11 bonum, nisi radio in- 
terioris lucís perfusus fuerit, sapientiam non conscquitur 12 ; intcllcctus autem 
et intelligentia iuvantur 13 superius, quia «sicut in imaginatione de subtus 
phantasiac surgunt, ita 14 in intelligentia desuper theophaniac descendunt» 15 . 
Et appello thcophanias 16 illuminationes illas quae fiunt in mente ex conde- 
sccnsione sapientiae divinae vel lucís incrcatac ad humanam intelligentiam et 
ex elevationc intclligentiac in divinam sapientiam. 

6. Et licct hic dcfectus triplex ad intelligendum sufficienter reperiatur 
ex parte animae intelligentis vel substantiac, tamen facultatcm ct possibilita- 
tem quandam cognosccndi 17 habet a natura, cognitioncm autem actualem 
non, nisi ex gratia. Nam co quod anima rationalis est imago Dci, habet in 
se potentiam intelligendi. 

7. [f. 34 vb] Ex parte autem rationis per quam et in qua res intclligitur, 
patet 18 idem ipsum. Si enim cognitioncm intelligibilem oportet veram csse, 
certam ct rcctam, oportet cam esse per tale 19 médium aut rationem in quo 
salvcntur conditioncs iam dictae. 

Quia 20 crgo oportet cam csse veram, ideo intellectus non potcst suffi- 
cicnter intclligere per 21 res sensibiles, [f. 26 va] quia veritas lux est intelli- 


7 Alciier de Clairvaux (?), De spiritu et anima , 12: PL 40, 787. 

8 inferius] interius C. 

9 quia] qui P. 

10 creatoris] est add. C. 

11 diligendum] intelligendum P. 

12 consequitur] consequctur C. 

13 iuvantur] iuvatur FP. 

14 in ont. FP. 

15 Isaac de l’Étoile, loe. cit. 1888 B . 

16 Cf. Jean Scot Erigene, De divisionc naturae , I, 9: PL 122, 449. 

17 cognosccndi om. P. 

18 patet rep. C. 

19 tale] víale P. 

20 Quia ergo... veram om. P. 

21 per res] partes P. 
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gibilis vel «sola mente pcrccptibilis» secundum Anselin u m 22 , vel lux 
interior secundum Augustinu m in libro De vera religione 23 dicentem: 
«Inter 24 mentem nostram, qua diligimus Dcum, ct veritatem, id est lucem 
interiorem per quam illum intelligimus, nulla est inter-[f. 105i'rt]-posita crea- 
tura ». In sensibilibus autem quae sensu exteriori 25 apprchcnduntur tamen 
non est haec veritas interior. 

8. Similiter, quia oportct cam csse 26 ccrtam, ideo non intelligit suffi- 
cicnter intellectus in natura mentís suae, quam constat esse mutabilcm. 

9. Similiter, quia oportct cam csse 27 rcctam, non intelligit in habitu mentís 
suae; sic enim malí non 28 intclligercnt quid rccte est agendum. Cognoscunt 
autem. Ergo, in aliqua luce super habitum mentís suae vident istud, et hoc 
est quod dicit Augustinus in libro XIIII De Trinitate , capitc XV 29 : 
Impii multa rectc reprehendunt 30 ct rectc laudant. Quibus ea rcgulis iudicant 31 , 
nisi in quibus vident quemadmodum quisquís viverc debeat ? Ncc in sua 
natura, cum ista mente videantur et corum mentes constat esse mutabiles, 
has vero regulas immutabiles. Nec in habitu mentís suae, cum illae rcgulac 
sint iustitiae, mentes autem corum constat esse iniustas 32 . Ubi ergo sunt 33 
istac regulae scriptae 34 ? Ubi quid sit iustum ct iniustum agnoscunt ? Ubi 
ccrnit habendum esse quod ipse non habet, nisi in libro lucís illius quae 35 
veritas dicitur, [f. 35 ra] unde omnis lex iusta describitur, ct in cor hominis 
qui operatur iustitiam, non migrando, sed taniquam imprimendo transfertur; 
sicut imago ct in ceram transit et anulum non reliquit 36 . 

10. Ex parte intclligibilis hoc ídem patet. Excellentissimum intclligibilc 
solus Dcus est. Nam, cum tria quaedam advertamus 37 , corpus, spiritum et 


22 Anselme de Cantorbéry (s.), De veritate , 11 (al. 12): PL 158,80. 

23 Augustin (s.), De vera religione , 55 (n. 113): PL 34, 172. 

24 Inter] Item F. 

25 exteriori] exteriorum F. 

26 esse certam... oportct cam om. P. 

27 esse om. F, canc. P. 

28 non intelligerent] intclligercnt C, non intclligunt P. 

29 Cf. Augustin (s.), De Trinitate , XIV, 15 (n. 21): PL 42, 1052. 

30 reprehendunt] comprchendunt C. 

31 iudicant] indicatur P. 

32 iniustas] iniustac F. 

33 sunt] sint C. 

34 scriptae] scripturac F. 

35 quae] qui C. 

36 relinquit] reliquit C. 

37 advertamus] advertimus C. 
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Deum, et corpus sensu, spiritus intcllcctu, Deus intclligcntia cognoscatur: 
quanto nobilior intclligcntia intcllcctu ct intellectus sensu, tanto nobilior ct 
purior cognitio Dci quam cognitio spiritus crcati, ct illius quam corporis. 
In summo autem intclligibili sunt 38 per indivisioncm [f. 26 vb] essentia, virtus 
ct operatio. Essentia cst unitissima, virtus cst actualissima ct operado intima. 

11. Est crgo priinum intclligibilc lumen unum in essentia; quod tamen 
in multa luinina se difFundit participationc, ut multos illuminatos ad unum 
lumen reformet. Unde, sicut sol unum est in essentia lumen ct de plenitudinc 
luminis per multiplicationem radiorum varié super illuminanda se expandit, 
sic lux incrcata super prima spiritualia 3U , intelligentias scilicet angélicas et 
humanas, sub varictatc splcndoris multiformium radiorum multiformis ve- 
ritatis varié ¿Iluminando procedit, una in 40 essentia, multiplcx in eficacia. 
Propter quod Ambrosius 41 : O lux mentium Deus, appare in aethere 
mentís meac super terram cordis mei, extingue in me phantasias corporum et 
phantasmata vanarum 42 cogitationum mearum, crea prolem intclligcntiarum 
tuarum in útero mentís meac. 

12. Hoc idem patct ex actualitate suae virtutis. Sicut 43 enim lux corpórea 
semper naturaliter lucet, sic lux incrcata lucct de se splcndorcm emitiendo, 
et lucendo [f. 35 rb] illuminat intelligcn-[f. 105i'/;]-tiam ad agnitionem veri- 
tatis. Quac veritas animae intclligibili apparet sub aliquo radio, sed mens 
tenebris assueta internam elaritatem contemplatur trementibus oculis ct pal- 
pitanti luminc. Et sicut in luminc solis color non movet visnm nisi actu il- 
luminetur a luce, sic 44 ncc intelligibilia 45 intcllcctum nisi mediante prima 
luce. Propter quod in libro De motu cordis 46 dicitur anima intellectualis sub- 
stantia, «illuminationum 47 quae sunt a primo ultima rclationc perceptiva». 

38 sunt om. P. 

39 spiritualia] ct add. C. 

40 in] enim C. 

41 Référence introuvablc chcz saint Ambroise ct certaincmcnt apocryphe. Du reste, 
tout ce paragraphc nous fait Pcffct d’etrc einprunté á quclquc commentaire sur le pseudo- 
Denys, De divinis tiommibus, chap. IV, niais le pourvoyeur n’est pas Jean Scot Erigéne, 
ni Mugues de Saint-Victor, ni Thomas Gallus, ni Robert Grosseteste. 

42 vanarum] variarum C. 

43 Cf. Isaac de l’Étoile, loe . cit. 1888 C-D ; voir aussi Alcher de Clairvaux (?), 
De spiritu et anima , 12: PL 40, 787-788. 

44 sic] sicut P. 

45 intelligibilia] intellcctiva F. 

40 Alfred de Saresfiel, De motu cordis y prologus, cd. CI. Baeumker in fícitr. Gesch. 
Phil. MA XXIII/1-2 (Miinster i.W.), 2; sur cettc definition de Paine, cf. la note 4 de 
Péditcur. 

47 illuminationum] illuminatio F. 
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13. Hoc ídem patet ex intimitate suac operationis. Nam, si Deus in 
omni operationc intime agit eo quod intimior sit substantiis quam forma 
substantialis earum sibi ipsis, ibi illuminat intellectum ubi nulla alia substantia 
attingere potest. Et ideo, si propter intimitatem suam ipse cst principium 
omnis operationis, multo fortius illius nobilissimac quae est intclligere, ut 
in hoc sit nobilitas intcllectus quod a prima luce habet suam perfectioncm. 
Unde Augustinus super Canonicam Johannis , homelia III 48 , in fine: 
« Magister noster unus cst Christus; [f. 21ra\ ipse nobis intus 49 loquitur, quo- 
niam nenio hominum illue cst; quia, si aliquis est a latere tuo, nullus cst in 
corde tuo ». 


Pars I, Tractatus III 

Cap. II. Quod in creatura Deus primo cib intelligentia advertitur , et [f. 47 vo\ 
sic in eo quodammodo cetera cognoscuntur 50 . 

1. Quoniam igitur Deus cst alpha et omega, principium et finís, non 
tamen in creatura Deus ñnaliter cognoscitur 51 , sed per eam prius ab intellectu 
advertitur et sic creatura cognoscitur. Ad quod probandum induci possunt 
excmpla 52 multiplicia quae manifestant advertí divinam essentiam ex 53 
creatura. 

2. Et primo 54 sic in metaphysicis vestigiis. Cum enim vides aurum in 
tcnebris, non nisi luce adveniente hoc facis. Rcquisitus quid videas, respondes 
aurum et nihil aliud. Rcquisitus utrum lticcm videas 55 per quam aurum vi- 
sibile actu redditur, respondebis 56 : video, sed non prius advertebam me vi¬ 
dero quod nunc adverto. Sed de duobus cntibus defcctivis, luce et auro, quod 
cst verius ens ? Si quaesiero, forte respondebis lucem esse verius ens auro, quia 
per eam aurum video. Sed quomodo de hiis duobus cntibus defcctivis iudi- 
casti 57 , nisi quia ad ens quod defcctum non habet intra 58 te recurristi ? Et 

48 Augustjn (s.), In Ioannis epistulam ad Parthos , tract. III, 13: PL 35, 2004. 

49 intus] interius P. 

50 cognoscuntur] sequitur add. C. 

51 cognoscitur ont. P. 

52 Nous avons la nette impression que Gilbert a emprunté ccs cxcmples á quelque 
source, mais nous n’avons pu Pidcntifier. 

63 ex] in C. 

54 primo] prius P. 

55 videas] videat FP. 

56 respondebis] respondes C. 

57 iudicasti] iudicatis P. 

58 intra te orn. P. 
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quomodo ad ipsum rccurreras, si non novcras ? Sed ad istud intra te recur— 
risti et per illud iudicasti. Ergo prius illud 59 novisti, sed prius illud te nosse 
non advertisti. Non cnim poteras iudicare illud esse verius illo, cum utrumque 
deficiat in essendo, nisi per cns quod est sine defeetu cssendi aliquo; ens sci- 
licct quod numquam non fuit, et numquam non esse poterit, ct non esse 60 
intelligi nec potest ncc potuit ncc poterit. [f. 47vb] Nec est illud cns ad quod 
recurrís ens analogum, quia, cum tale sit in sola intentione, minus habet de 
esse quam lux vcl aurum. Non igitur [f. 36 rb] de entibus certc iudicabit anima 
per illud ens deficiens ct vanum. 

3. Hoc etiam patet per exemplum [f. 113r¿] in mathematicis. Nam, si 
dúo circuli dcscribantur in pulvere, si contingat 61 de hiis te iudicare, oportct 
te ad diíFinitionem circuli rccurrcrc. Et iudicabis 62 illum circulum formatum 
esse modo veriori, qui est similior diffinitioni circuli. Si tamen a te quae- 
ratur quid videas, respondebis: nihil nisi dúos circuios, quod perpendo non 
bene esse formatos. Sed ubi hoc vides ? Dicis: in ratione circuli, quia rectum 
est iudex sui et obliqui. Constat ergo quod rationem circuli prius videbas per 
quam iudicabas. Sed te videre non advertebas. 

4. Hoc etiam patet per exemplum in logicis. Probatur in primo Poste- 
riorum 63 . Primus modus primae figurae praefertur aliis figuris et omnium 
figurarum modis. Máxime cnim facit scire, non solum quia 64 mathcmaticae 
scicntiae, in quibus est scientia máxime, demonstrant per hunc modum; ncc 
solum quia ex] hocj solo 65 modo possit extrahi omnis diffinitio, tam illa 
quac est principium demonstrationis quam illa quae est conclusio 
demonstrationis, vcl quae est demonstrado sola positione differens; sed 
quia similior rationi syllogismi 66 quam aliae vcl alii modi. Ratio autem 
virtutis et neccssitatis syllogisticac 67 hace est: quae uni et eidem sunt eadem, 
sibi 68 invicem sunt eadem; quae máxime salvatur in primo modo, ct per 
consequcns in aliis. Quomodo ergo sciri [f. 48 ra\ posset ille syllogismus esse 
praeferendus et similior rationi, nisi sciretur ratio cius ? Rationem autem de- 


69 illud] quid FP. 

60 esse om. F. 

61 contingat] contingit C. 

62 iudicabis] iudicas C. 

03 Cf. Aristote, Analytica Posteriora , I, 14: cd. Bckker 79 a 17-32. 
04 quia] qui P. 

65 solo modo] soluminodo P. 

66 syllogismi] simili P. 

07 syllogisticae om. P. 

68 sibi invicem sunt eadem om. P. 
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fcctivam nosse non potes 69 , nisi prius noveris rationem sino defectu, ad quam 
intra te recurrís ut iudices de cntibus defectivis. Illud ergo prius nosti. Ad 
ipsum enim aliter non rccurrisses. Sed non advertebas, nisi quia 70 in partí- 
cularibus et defectivis syllogismis advertisti in quibus rccumbebas oculis, et 
te altius extulisti. 

5. Hoc etiam patet per exemplum A u g u s t i n i in libro II Contra 
Académicos 71 , in fine. Diccbant enim quídam Academici non posse veritatem 
a sapiente cognosci sed solum verisimile. Quaerit ergo Augustinus: 
[f. 36^] si pucr aliquis 72 eis ostenderetur cuius patrem nullatenus percepis- 
sent, et quacrerctur 73 si cst similis patri suo, si sic dicercnt ineptissime respon- 
derent; sic inepte respondet qui dicit: hoc non est veritas quod exterius videt 
sed verisimile, nisi prius noverit veritatem. 

6. Ex hiis 4 exemplis patet, quod quidquid defectivum scitur, per id 
quod sine defectu est prius 74 cognitum scitur, sed prius non 75 advertebatur. 

7. Quod confirmatur per verbum Isaac in 76 libro De anima 77 expo- 
nentis illud psalmi 78 «Domine, in lumine tuo videbimus lumen». Dicit 
enim: « Sicut de solé [f. 113 va] exit unde sol videri 79 possit nec tamen solem 80 
deserit, sed in illo manet quod de illo exiens illum ostendit, ita manens in 
Dco 81 lux, quae exit ab eo, mentem irradiat ut primum ipsam corusca- 
tioncm 82 lucís, sine qua non videret, videat, et in ipsa cetcra vidcat; hineque 
ad ipsum lucís fontem intclligcntiam exercens [f. 48r¿] ipsum per ipsius lucem 
inveniat et cernat». Hace Isaac. 

8. Nec ex istis credat aliquis nos poneré, quod ab intellectu humano in 
via plene cognoscatur divina essentia; vcl quod intcllcctus humanus infor— 


69 potes] potest P. 

70 quia] quod P. 

71 Cf. Augustin (s.), Contra Académicos , II, 8 (n. 20): PL 32, 928. 

72 aliquis eis] quis ci P. 

73 quaereretur] quaererentur F. 

74 prius] non add. P. 

75 non om. F. 

76 in] et P. 

77 Isaac de l’Étoile, loe. cit. 1888 a . 

78 Cf. Ps. 35, 10. 

79 videri] non add. F. 

80 solem] sol P. 

81 Dco] eo P. 

82 coruscationem] coruscationis F. 
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metur ipsa, nisi sub similitudine aliqua, prout dicit Augustinus in 
IX De Trinitate , cap. XI 83 : Quemadmodum cum per sensus corporum disci- 
mus corpora 84 fit eorum aliqua similitudo in animo nostro, ita cum lucem 
incrcatam noverimus fit in aliqua similitudine illa notitia, tantum inferiore 
in quantum 85 est in 86 inferiore natura. Hace Augustinus. Illa enim 
lux inaccessibilis increata 87 nobis est invisibilis, quia nimia. Vidctur tamen in 
sua refulgentia vcl 88 circumfulgentia 89 . Et ad hoc inducatur distinctio quam 
facit Aviccnna 90 : lux est substantialis perfectio lucidi; lumen 91 vero 
qualitas a luce procedens ad res detegendas ct colores manifestandos; splendor 
vero idem cum lumine, sed in hoc differt quod lumen est dispositio quae inest 
corpori a natura propria 92 , splendor ab intrínseca; radius vero idem cum 
utroque, sed addit distinctionem partium et multiplicationcm luminis pro- 
cedentem a luce secundum processum rectilineum [f. 36 vb]. Lux 93 prout 
consideratur in sui essentia, perfectio est in patria beatorum 94 spirituum; ct 
est primum intelligibile, quod primo intelligitur et 95 quo intellccto alia in- 
telliguntur, prout dicit G r e g o r i u s 96 : Quid est quod non videant qui 
videntem omnia vident. Prout vero consideratur 97 in sua influentia in 98 
via, sic lucet in sua imagine naturaliter impressum secundum illud psalmi 99 : 
« Signatum est super nos lumen [f. 4Sva] vultus tui, Domine », vcl fulget 
gratis 100 super infusum, et sic etiam est primum intelligibile, ut dictum 
est 101 . Prout vero amplius multiplicatur, haec influentia desccndit 102 ad 


83 Cf. Augustin (s.), De Trinitate , IX, 11 (n. 16): PL 42, 969. 

84 corpora otn. FP. 

85 quantum] qua F. 

86 in om. F. 

87 increata] illa enim add. P. 

88 vcl] velis P. 

80 circumfulgentia] circumflucntia P. 

90 Cf. Avicenne, De anima , III, 1: Opera philosophica y Vcnise 1508 (réimpression: 
Louvain 1961), f. lOr. 

91 lumen] lumine F. 

92 propria om. P. 

93 Cf. Grégoire (s.), Moralia, XVI, 64: PL 75, 1158. 

94 beatorum] bonorum C. 

95 et] vel P. 

9G Cf. Grégoire (s.), Homiliae in Evangelio , lib. II, hom. XL, 8: PL 76, 1309. 

97 consideratur] considcretur P. 

98 in via om. P. 

99 Ps. 4, 7. 

100 gratis] gradas F. 

101 est om. F. 

102 desccndit om. F. 
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vestigium creaturae, in qua distincte intclligitur Dei potentia, sapientia, boni¬ 
tas; et hoc secundum processum rectilineum, quia a summo spiritu usque ad 
minimam creaturam et infimam, transiens 103 per médium, suam relinquit 
et multiplicat influentiam, ut patct quarto capitulo De divinis nominibus 104 . 


Cap. III. Declaratio dicit: quomodo lumen videtur in quo 105 alia videntur cuni 
tamen lux quae est médium videndi non videatur. 

1. Sed forte dicis: médium cognoscendi non facit cognoscere nisi ter- 
minetur ad obicctum 106 ; ut lux materialis, si non terminaretur ad corpus 
solidum, non manifesta-[f. 113r/;)-rct ipsum. Sicut patet quod ignis in sua 
sphera non est visibilis, quia visui 107 pervius nec terminans radium visualem 
alioquin non viderentur stellae, ita lux increata 108 , cum sit médium quo cctcra 
cognoscuntur, ipsum tamen non cognoscitur. 

2. Rcspondco. Sicut in visu materiali sunt tria: organum videns, obie- 
ctum visum, et médium videndi, ut lux quae superfusa 109 visui et visibili 
facit visionem 110 in actu; ita in visionc spirituali, scilicet intcllectiva, tria 
sunt proportionaliter hiis respondentia: intellectus, intclligibile quod intclli¬ 
gitur, et lumen quo fit intclligibile in actu intclligcndi. Sed in hoc differentia, 
quod in visionc sensibili et materiali lux quae est médium videndi [f. 48 vb] 
non dicitur proprie videri. Unde, cum ex eadem verificatione 111 compre- 
hendat oculus eolorem, obicctum, et formam ex illo colore orientem, quae 
est similitudo colorís, et lucem coloratam, si remanerct sola lux, [f. 37 ra] 
ablato 112 colorato corpore et colorís similitudinc, dicerct se visus nihil 113 
videre; quia, sicut probatur in fine primi 114 Perspectivae 115 , non compre- 


103 transiens] transit usque P. 

104 Denys (le pseudo-), De divinis nominibus , IV: PL 122, 1128-1132 (traduction 
latine de Jcan Scot Érigéne). 

105 quo ont. F. 

106 obicctum] subiectum P. 

107 visui] visu F. 

108 increata] indita P. 

109 superfusa] superinfusa C. 

110 visionem in actu; ita in rcp. F. 

111 verificationc] recitationc C, verticatione P, cspacc blanc F. 

112 ablato] oblato F. 

113 nihil videre; quia om. F. 

114 primi] primo C. 

115 Cf. Opticae tíiesaurus Alhazeni Arabis libri septem , Basilcae 1572, 28-30 (I, 36-42 ?); 
aussi Roger Bacon, Opus majus, II, cd. J. H. Bridges, Oxford 1897, 62. 
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hcndit visus matcrialis, nisi fucrit in diaphano aliquid dcnsitatis; quia quod 
est densum cst coloratum, ct ex colore venit forma ad visum, ex qua com- 
prehendit visus eolorem rei visae. Quod autem est in fine diaphaneitatis caret 
colore, et ideo non comprehcnditur a visu. Alia 116 ratio cst quia lux, quae non 
figitur, pertransit diaphanum ct niliil renuntiat visui. Undc nulla forma venit 
ad visum ex eis quae possunt operari 117 in visu, et ideo visus videns lucem 
tantum, licet per eam videat, dicit tamen se nihil viderc. 

3. Sed in visu spirituali aliter est, quia primo videtur lumen illud per 
quod alia videntur. Naturaliter dico, quia lumen illud attingit naturam dia- 
phani habentis densitatem, ct ideo quodammodo terminatur dum sua simi- 
litudine informat animam, sicut patet 118 per Augustinum in IX De 
Trinitate , cap. XI 119 : Quemadmodum 120 etc., sicut patet supra. 

4. Et 121 hoc etiam ad declarationcm superaddendum 122 , quod nihil 
cognoscitur nisi verum, ut patet XV De Trinitate , cap. XII 123 . Verum 124 
autem cst adaequatio signi ct signati, hoc cst verbi et rei, quando scilicct ita 
cst in re sicut signatur sermone. Sed verius cst verbum 125 quod interius silet 
quam quod exterius sonat. Vcritas igitur 126 est adaequatio rei 127 et verbi 
interioris. Sed verius habet esse et verius cst ratio rei quam [f. 49 ra] res, et 
verbum aeternum quam internum 128 . Sed res vel eius [f. 115™!] ratio non 
potcst aequari verbo aeterno, sed conformitatcm potcst habere ad ipsum. 
Ex hoc crgo sequitur, quod 129 vcritas rei, vcritas scilicet crcata 13 °, nihil aliud 
cst quam conformitas rationis suae in verbo aeterno. Ex quo relinquitur. 


116 Alia ratio... renuntiat visui rcp. P. 

117 operari] ex add. F. 

118 patet otn. C. 

119 Voir ci-dessus note 83. 

120 Quemadmodum] Quid aliud P. 

121 Et om. CP. 

122 superaddendum] subaddcndum F. 

123 Cf. Augustin (s.), De Trinitate , XV, 12: PL 42, 1073-1075; mais l’idce se trouve 
deja dans le chapitre 10: PL 42, 1070. 

124 Cf. Robert Grosseteste, De veritate y cd. L. Baur in Bcitr. Gesch. Phil. MA IX 
(Miinstcr i.W. 1912), 134, lin. 17-35. 

125 verbum quod interius... ct verius est otn. F. 

126 igitur] veritas add. P. 

127 rei ct verbi] verbi et rei C, et add. P. 

128 internum] in aeternum F. 

129 Cf. Robert Grosseteste, De veritate y loe. cit., 137, lin. 1-2. 

130 crcata] increata F. 
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quod 131 «vcritas creata non nisi in lumine primac vcritatis conspicitur. 
Quomodo cnim conspici possct conformitas alicuius ad aliquid, nisi conspecto 
ctiani illo cui cst conforme ? Aut rcctitudo rei 132 , quomodo cognoscitur quia 
rectitudo cst, cum non sit per se rcctitudo nisi in regula sua [f. 37 rb] quae 
secundum se recta cst, et secundum quam ipsa res cst rectificata 133 ? Quae 
regula non est aliud quam ratio rei actcrna in mente divina. Aut qualiter co- 
gnoscctur 134 quod res est ut esse debet, nisi 135 ~videatur ratio secundum quam 
sic esse debet ? Quod 136 si dicatur hanc rationem esse creatam secundum quam 
res sic esse debet, iterum quacritur, ubi haec ratio videtur esse recta ratio huius 
ct talis qualis esse debet, nisi in sua iterum rationc ? Et sic erit recursus usque- 
dum videatur res esse ut debet in sua ratione prima, quae secundum se recta 
est; et ideo res est ut debet, quia 137 huic conformis est. 

5. Omnis igitur creata vcritas in 138 creatura patet, in quantum conspi- 
cienti pracsto cst lux suae rationis acternac, sicut testatur Augustinus 139 ; 
ncc potest aliqua res in sua tantum creata veritate conspici vera, sicut corpus 
non potest conspici in suo colore tantum nisi superfuso extrínseco lumine. 
Vcritas igitur ctiam creata ostendit quod est, sed non in suo lumine sed in 
luce vcritatis summae; sicut color ostendit corpus, sed non nisi in luce super¬ 
fina. Nec hoc 140 cst lucís insufficicntia quod per eolorem ostendit corpus, cum 
ipse [f. 49/7;] color non sit lux lucens adiuncta luci superfusae; sed hoc 141 
est lucís potentia; quae 142 lux non eolorem practer se luccntem obfuscat 143 , 
sed non practer se luccntem illustrat. Similitcr est potentia lucís summae 
vcritatis, quae sic illustrat veritatcm creatam quod ipsa ctiam illustrata ostendit 
rem veram. Non cst igitur lux vcritatis summae ad veritates alias sicut sol 
est ad omnia caeli luminaria, quae fulgorc suo obfuscat, sed potius 144 sicut 
sol ad colores quos illustrat. 


131 Tout ce passage, jusqu’á la fin, reproduit á la lettre le texte de Robert Gros- 
seteste, De veritate , loe. cit., 137, lia. 3 - 138, lin. 21. 

132 rei, quomodo cognoscitur quia rcctitudo ota. F. 

133 rectificata] rectifica P. 

134 cognoscctur] cognoscitur F. 

135 nisi... esse debet om. F. 

136 Quod] Vidclicet C. 

137 quia] qui P. 

138 in creatura] increatum P. 

139 Cf. Augustin (s.), Tractatus in Evangelium Ioannis , XXXV, 3: PL 35, 1658. 

140 hoc] haec C. 

141 hoc] hace C. 

142 quae lux... est potentia om. F. 

118 obfuscat, sed non practer se luccntem om. P. 

144 potius] post P. 
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6. Sola igitur lux summac vcritatis primo ct per se ostendit id 145 quod 
est, sicut lux sola solis ostendit corpora; sed per hanc lucem etiam veritas rei 
ostendit id quod est, sicut color 146 ostendit corpora per lucem solis. Verum 
est igitur, sicut tcstatur Augustinus 147 , quod nulla conspicitur veritas 
nisi in luce summac veritatis. 

7. Sed quemadmodum infirmi oculi non vident colorata corpora nisi 
[f. 37 vn] superfuso lumine,— circumscribamus interim alia lumina—, ipsam 
autem lucem solis non [f. 115r6] possunt intueri in se sed soluin superfusam 
coloratis corporibus, sic infirmi oculi mentís ipsas res veras non conspiciunt 
nisi in lumine summac vcritatis, ipsam autem veritatem primam in se non 
possunt conspicere, sed solum in coniunctionc et superfusione quasi unitam 
ipsis rebus veris. 

8. Hoc modo puto, quod etiam immundi multi summam veritatem vi¬ 
dent, et multi eorum non percipiunt se viderc eam aliquo modo; quemadmo¬ 
dum si aliquis primo viderit corpora colorata in lumine solis, ncc umquam 
deflcctcrct visum ad solem, nec didicissct ab aliquo solem aut alio lumine 
csse quod illustrct 148 corpora visa, ncsciret omnino se 149 videre corpora in 
lumine ff. 49 va] solis, ignoraretque 150 se videre aliquid nisi corpus colora- 
tum tantum. Mundi cordes ct pcrfcctc purgad 151 ipsam lucem vcritatis in se 
conspiciunt; quod immundi faceré nequeunt. 

9. Nenio est igitur qui verum cognovit, qui non aut scicntcr aut igno- 
ranter etiam ipsam summam veritatem aliquo modo novit. 


145 id quod... solis ostendit om. F. 

146 color ostendit... igitur, sicut om. F. 

147 Voir ci-dcssus note 139; de meme, De libero arbitrio , XIII (n. 36): PL 32, 1260; 
Soliloquia , I, 6 (n. 12) ct I, 8 (n. 15): PL 32, 875s ct 877. 

148 illustrct] illustrat C, illustrasset F. 

149 se] scire vel add. C. 

150 ignoraretque] ignoretque CP. 

161 purgad] per add. C. 
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quarta, fundamento vigésimo primo. Textus allatus locum habet in quinto 
tomo operum omnium, pagina 20, columna secunda. 

Brevil., prol., § 5, n. 2 (V, 162a). - Brevii, p. 5, c. 8, n. 3 (V, 187b). 
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